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Abstract

This study adopts phenomenological, semiotic and symbolic approaches to the
study of pilgrimage, following pilgrims on the Camino de Santiago across Spain.
My starting point has been to examine pilgrims’ construction of a different place,
time and experiencing self, while on pilgrimage in the company of others
engaging in similar projects of existential re-invigoration. This study asks
whether authentic experience can be possible in a world characterised by
alienation and fragmentation and what role religion can play in this instance.

By combining classic notions of gift, with contemporary ideas of narrative,
community and authenticity, this study tries to highlight the ways in which selves
are projects under continual renewal, where the existential ground of meaning
and experience is rediscovered through idioms of physical distress and
comprehended through the pilgrimage space as a context for therapeutic action,

The basic understanding of pilgrimage that this study employs then is that the
pilgrimage site is a privileged arena for the investigation of existential power and
for the exploration of more central discursive processes. These processes
constitute larger contexts of meaning and belonging through the pilgrimage space
for its transient inhabitants, the pilgrims.

In a world and a time where belief might appear to have waned, this study asks
what role suffering within a religious paradigm has for making sense of life,
Notions of self and other are scrutinised in the face of real attempts by pilgrims
to find people to help establish the meaningful grounds of life-projects capable of



retaining momentum and direction. In the intersections between mobility,
modernity and community then, are the interstices where pilgrims remake the
grounds of experience, coping with loss, grief and regret. The pilgrimage is an
arena for experimentation that becomes increasingly available as more
institutional formations of sacred travel become backgrounded, freeing pilgrims
to achieve crucial personal goals.



Asfor this myth [of Sisyphus], one sees merely the whole effort of a body straining to
raise the huge stone, to roll it, andpush it up a slope a hundred times over; one sees the
face screwed up, the cheek tight against the stone, the shoulder bracing the clay-covered
mass, the foot wedging it, the fresh start with arms outstretched, the wholly human
security of two earth-clotted hands. At the very end of his long effort measured by
skyless space and time without depth, the purpose is achieved. Then Sisyphus watches
the stone rush down in afew moments toward that lower world whence he will have to
push it up again toward the summit. He goes back down to the plain.

It is during that return, that pause, that Sisyphus interests me. Aface that toils so close
to stones is already stone itself! | see that man going back down with a heavy yet
measured step toward the torment ofwhich he will never know the end. That hour like a
breathing-space which returns as surely as his suffering, that is the hour of
consciousness. At each of those moments when he leaves the heights and gradually
sinks toward the lairs of the gods, he is superior to hisfate. He is stronger than his
rock...

All Sisyphus$ silentjoy is contained therein. Hisfate belongs to him. His rock is a
thing. Likewise, the absurd man, when he contemplates his torment, silences all the
idols. In the universe suddenly restored to its silence, the myriad wondering little voices
of the earth rise up. Unconscious, secret calls, invitationsfrom all thefaces, they are
the necessary reverse and price of victoly. There is no sun without shadow, and it is
essential to Imow the night. The absurd man says yes and his efforts will henceforth be
unceasing. Ifthere is apersonalfate, there is no higher destiny, or at least there is, but
one which he concludes is inevitable and despicable. For the rest, he knows himselfto
be the master ofhis days. At that subtle moment when man glances backward over his
life, Sisyphus returning toward his rock, in that slight pivoting he contemplates that
series of unrelated actions which become hisfate, created by him, combined under his
memory's eye and soon sealed by his death. Thus, convinced ofthe wholly human origin
ofall that is human, a blind man eager to see who knows that the night has no end, he is
still on the go. The rock is still rolling.

| leave Sisyphus at thefoot ofthe mountain! One alwaysfinds one's burden again. But
Sisyphus teaches the higher fidelity that negates the gods and raises rocks. He too
concludes that all is well. - This universe henceforth without a master seems to him
neither sterile norfutile. Each atom ofthat stone, each mineralflake ofthat night-filled
mountain, in itselfforms a world. The struggle itselftoward the heights is enough tofill
aman's heart. One must imagine Sisyphus happy.

—Albert Camus—






Introduction

| came herefor the magic™
re-enchanting the Camino de Santiago

“It wes the regiiscovery of a kind of simplicity of life

that’s there for the taking, but we never see it in our daily lives
because it’s masked out by all of the gacketry,

medlia, hectic pace of living, etc.”

Kurt, a pilgrim

Do you know that places only yield up their secrets,
their most profound mysteries,

to those who arejust passing through?

Salman Rushdie, The Moor’s Last Sigh

Leaving the old ruined village of Foncebadon on our way to EI Acebo,
we joined the road from the mountain and were back on our guard for cyclists
who would be taking advantage of the decline to speed and push their way on to
Ponferrada, probably further still, freewheeling downhill all the way. A few
kilometres along, we could hear a bell ringing intermittently in the distance, and
soon we came upon a ramshackle building just off the road to the right. It was
the famed refuge of Manjarin, a makeshift refugio (or hostel) run by an eccentric
character by the name of Tomas Martinez, erstwhile middle-aged businessman
who had left his life to follow his calling: modem day Knight Templar with his



own homemade refuge clinging to the side of the mountain (see figure ).
Although the local council has for years tried to shut him down for reasons of
hygiene and safety, he has prevailed, and is to be seen all year long standing and
ringing the bell for every cycling or walking pilgrim.  Many stop for the
possibility of a sello or stamp, which has been the official method used to
establish that the pilgrim had travelled that day and would thus qualify one to
stay for the night in one of the many low-cost hostels that populate the
pilgrimage (in fact, the sello has become a way for local establishments to attract
pilgrim business as well).

At a refuge like Manjarin, however, most pilgrims stay only for some
coffee before pushing quickly on again. Walkers do actually stop in to Tomas,
though, if only to satisfy their curiosity. One online reviewer describes the
refuge: “I would not recommend staying here because when we stopped for a
drink, there were flies everywhere and no washing facilities of any kind”
(Camino Santiago Compostela Pilgrimage). Despite quite a few such reviews,
the refuge is popular; Tomas dresses in white sackcloth embossed with a templar
cross and convenes a daily prayer meeting at 11 a.m., whereupon he begins on a
prayer for world peace that epitomises his mission on the Camino. The prayer is
part formula, part spontaneous entreaty. Pilgrims stand in two lines holding tiki
torches while Tomas prays; his adepts and novices stand with heads bowed and
hands clasped (it is easy to pick them out from the crowd of almost thirty people
that gather each day), while the rest of us range in reaction from uncomfortable
boredom to devout and charismatic engagement. The energy from those who are
responding is noticeably different as Tomas’s voice raises and falls in tone and
pitch in @ way reminiscent of a Catholic priest during the Eucharistic anamnesis.



His exhortations are to the warriors of God, His angels, to intercede and bring
peace in the world, to Mary to Jesus to heal his people and bring them together in
peace. The prayer is rather given to religious obscurantism, with weighty words
like forgiveness and peace to add to the effect of the meeting, without, as one
might expect, a roadmap to execute an actual plan for peace. Yet it does have an
effect, and the eye-flash among participants at the end of the prayer tells me that
several pilgrims have decided to end their walk for the day and stay there to find
out what else Tomas knows.

Figure | The Refuge at Manjarin

As | left Tomas’s refuge and made my way towards Ponferrada, |
wondered what some of my fellow pilgrims would make of him. 1 wondered
about John, the Irish pilgrim who was on pilgrimage to commemorate his sister’s
death on the Camino - 1doubted that he would be impressed by the show Tomas



put on. 1knew that Robert the young American would revel in Tomas still being
here, sounding a note of consistency for his second pilgrimage, and Danny his
friend who would at least appear impressed until someone told him otherwise.
The American women would find Tomas quaint, and Alex the Swiss convert
would keep quiet, smiling enigmatically before continuing on to fulfil his life’s
dream to walk from Switzerland to the tomb of St. James. 1 could hear my
Spanish companion the philologist from a previous journey rapidly trying to
explain the significance of the Knights Templar for the development of the route.
Gerry the Irish pilgrim would not have even stopped, instead rushing ahead to
Santiago, walking his own personal pre-pilgrimage before living in the Pyrenees
for @ month; no time for silliness, only Santiago is important. Kurt, the
American ex-soldier would sit and soak up the atmosphere, serenely thankful for
the unique experience, having to convince his Colombian walking partner Diego
not to stay the night with the Knight. | thought of Eva, Michael, Paddy, all the
pilgrims Lhad met, German, French, Spanish, American, Irish, Slovenian (Andrej
would have wanted beer to stay looking at Tomas), Czech (Zdenbeck would have
been amused by the prayer) and Japanese; pilgrims from all around the world.
Finally 1 thought about Pepe, the old Spanish pilgrim who left his home
and resentful son in Madrid to spend a month on the road, walking with young
people who listened to him talk about life under Franco, the gift of being able to
walk the Camino and move so freely, speaking so many languages. Not in his
day, “don’t look at me,” he would repeat, until he would turn on his favourite
target and begin lambasting me. ' would have to sit quietly until he finished his
mock tirade at me, his insults flowing like he was trying to sell a mangy cow at
market without much conviction. Then | would get up and begin to be



theatrically polite and complimentary to him in English as he continued in
Spanish trying to find something nice to say about me, both of us pretending not
to understand a word the other said. The crowd loved it every time. He was
always did this with me, 1 supposed I reminded him of the son that he had come
to forget for a while. He was a few days behind me when I left Manjarin,
however, his feet having slowly fallen to pieces from the walk. Itwas impossible
to watch the man walking, the pain of each step etched unforgivingly across his
sweat-soaked face. He had come up with the idea of binding his feet with
surgical tape, @ move, though not unheard of, that could only spell disaster when
his feet swelled up in response. It was a clear sign of a certain lunacy among
walkers, and it would not be the last.

Pepe would not stop walking. Every day he would bind his feet and
make his pain-filled way to the next refuge, trying to keep up with the group of
pilgrims he had found and gathered around him, young female pilgrims who
liked his company and his jokes. It was clear that there was a lot at stake for
him, not only in walking, but in stopping too. Even in spite of the palpable and
excruciating toll that the physical arduousness of the pilgrimage was taking on
Pepe, to finish before Santiago would be to return to Madrid and a home
situation that had become intolerable. 1 could not even guess at what he would
think of Tomas; would he admire him, for breaking from his previous life and
living in this ‘wild’ place? Would he feel threatened that one of his young
companions who had kept pace with me instead of him had opened up and broke
down in the refuge of Manjarin, her own problems pouring out before a
sympathetic audience of mystics and charlatans? Walking away from the refuge



that day, the ghosts of all my friends and acquaintances of the Camino brought
only more questions, and with fewer answers to smooth my way.

Tomas, though, became for me a fascinating creature who Seems to
capture a lot of what the Camino, with its hybrid historical and religious
character, has come to mean. 1f pilgrimage is a realm of competing discourses
(Eade and Sallnow 1991a), then the journey over the Irago mountains brings us
face to face with more than a few of them: the history of the pilgrimage, its
utility as a marker of European solidarity and pedigree, the many layers of it
history all confront the walking pilgrims to different degrees, in Foncebadon, at
the Cruz de Ferro and in the refuge of Manjarin. Yet the story of the pilgrimage
is primarily a story of pilgrims who walk the pilgrimage into being every year,
who constantly re-invent the culture of the Camino, through whispers of stories
they have heard or read, through the characters that stay put and through their
own innovation. The Camino is the story of tens of thousands of people who
walk alone and in small groups, suffering through the pains and ills of their own
lives and the physical exhaustion of the daily walk. It is a story through personal
torments and lives haunted by years of ill-judged decisions that had left them
feeling lost. The Camino is as much ajourney of a suffering soul in search of a
suffering body as it is about the way of the walking wounded, much more than it
could be claimed as a realm of competing discourses (see Frey 1998:45). It is
this Camino I want to evoke in these pages.

The theoretical strands that | draw on to achieve the task come from
medical anthropology, philosophy, phenomenology and literature. The work of
Byron Good relies on Paul Ricoeur in explaining the evocation of complex
patterns of giving names and stories to pain to narrativise suffering within



ephemeral groups of fellow pilgrims. Friedrich Nietzsche's philosophy of the
‘overman’, read partly through Nigel Rapport (2003), gives my work an
existential leaning, as | try to capture the physical dynamics of attempting a
month-long walk alone to make sense of suffering that refuses to take a name. |
draw on Arthur Kleinman and somatisation theory to throw light on the body as
the centre of meaning-making in pain behaviour, and use Thomas Csordas (1994,
1997) to sketch the phenomenological roots of culture-making through embodied
engagement with the world of the Camino as a different place. The semeiotics of
Charles Peirce come to my aid in revealing the body as a complex sign capable
of generating a universe of meaning, through states of consciousness that the
physical pilgrimage induces in the pilgrim.  The ironic impulse of creating open,
future-oriented narratives stands as a covert counterpoint to a religious drive that
can bind lives. Pilgrims tell stories that help them to see futures not determined
by bad past decisions or poorly conceived institutional loyalties. The walk west
is a walk towards a freedom of choice and control over the trajectory of one’s
life.

| draw on Marcel Mauss and Jacques Derrida to enquire upon the
possibilities and constraints of exchange practice in creating stable channels of
contact and communication between ‘strong poets’, people who do not suffer
under the ‘anxiety of influence” from circumstance or discourses that seem to
constrict original being and thinking (see Rapport 2003, Bloom 1997). As a
counterpoint to strong poetics, the prose of Franz Kafka assists in questioning
further a particular sought-after private promontory perspective of the
pilgrimage. Pilgrimage seems to offer a quest for a larger vision of the world
since, for example, the prototypical meeting of pilgrim and God on the road to



Emmaus, a key textual resource in the development of pilgrimage as a paradigm
for the Christian imagination (see Chatty, Coleman & Eisner 2004).1 In
deploying this dialectic of strong individuality and ‘minor literature’ (see
Deleuze & Guattari 2003), I will explore the uses of authenticity as an important
rhetorical device for establishing the boundaries by which pilgrims encounter a
strong hody poetics; walking with sincerity and purpose. ~ Thus, through
narratives of authentic peregrination, where other pilgrims become key resources
in defining the boundaries of the authentic as much as the self, the pilgrimage
begins to resemble a charismatic experience. | follow Csordas’s (1997) reading
of charisma to explore how pilgrims radicalise their everyday lives and construct
a charismatic or ‘gifted’ poetics of self by which the pilgrimage acts to recover
the life-project of the pilgrim from stagnation through a rugged individual and
intennittently collective outdoors therapeutic idiom.

| try to ask whether pilgrimage is really a realm of competing discourses
and if there is any room for people in such a place. 1 tumn to the symbolic
anthropology of Victor Turner, the theoretical foil to Eade and Sallnow’s social
constructionist approach to pilgrimage, to argue that the Camino is indeed a
‘different place’ (Dubisch 1995), capable of generating a loose sense of
spontaneous communitas, which springs up, lasting only days or hours and dies
away again. This feeling of community on the move is a crucial dimension of
the Camino’s draw and points to broader, more central, cultural processes of
nation-making.  Such processes rely on real individuals to form groups that

1We must differentiate between rejecting Christianity on the Camino and holdin? it at bay, so to
speak, while one ‘flirts” with spirituality. ~ While 1t is true that walkers could have walked
anywhere and they chose a Christian pilgrimage route, they could easily have explored a more
religious motive at home as well. Instead, pilgrims walk for weeks between religious places
across a more ancient sacred geography.



currently sustain the pilgrimage as a Camino and not simply as a long walk in
Spain for vaguely religious motives:

“It is not smw that in minds of Christians, Muslims or Hindus the
cities of Mecca, or Benares were the centres of sacred
geograh s, but th e| central |tg was exper d and ‘realized’ by thg

ow of pi nms moving towars t em from remote” an
otherwise unrelate Ioca Itjes. ndeed in some sense the outerl|m|ts of

the_old rehgmus commumtles of te|ma Ination were determined, g{
\évrn;oc# pilg Images people made™ (Anderson 1983:53-54, origin

Foucault’s famous statement about man being “a figure not yet two
centuries old” points to his conception of human subjectivity being produced in
distinct epistemes and constituted as effects of powerful discourses (2002:xxv).
In contrast, Orson Welles’s character in the film The Third Man, Harry Lime,
eloquently captures the inherent creativity of man under construction from (and
possibly determined by) such powerful discourses: “In Italy, for thirty years
under the Borgias, they had warfare, terror, murder, bloodshed - they produced
Michelangelo, Leonardo da Vinci and the Renaissance. In Switzerland, they had
brotherly love, five hundred years of democracy and peace, and what did that
produce? The cuckoo clock.”2 As a further corrective to poststructuralist faith in
the ontological priority of the symbol over the individual, | want to foreground
the role of the moral imagination in constituting the individual qua moral agent.
That is, to the degree that the individual traffics in meanings to effect a modicum
of control over the trajectory of his life course, and where there are real
consequences for these efforts, individuals have theoretical primacy in my
analysis of pilgrimage and the ironic imagination.

1 The director Greene admitted this line was not his own, but rather Welles” contribution (the
impact of the statement is in some ways enhanced by the fact that the cuckoo clock is actual ya
German invention).



CAMINO DE
SANTIAGO

EL CAMINO FRANCES

[ r

Figure 2 Map of the French Way of the Camino de Santiago (source: http://commaons.
wikimedia.org/wiki/lmage:Routes_de_Stjacques_de_Compostelle.svg)

My field-site for the project was the pilgrimage route of the Camino in
Spain known as the French Way, one of a network of routes that travel west to
Santiago (see figure 2).3 Although the Camino is a medieval religious
pilgrimage, it is configured through multiple modern-day discourses and
ideologies as well as through contemporary pilgrim interest, a renewed impetus
at the levels of both structure and agency. Its place within the world system is an
artefact of these processes constituting it, historically, politically and
existentially. This is one reason to treat the Camino throughout this work, not as
a single homogenous space, hut as a series of “discontinuous, multi-sited objects
of study” (Marcus 1995:97) that influence, in various ways and by a variety of
means, the journeys and purposes of pilgrims (e.g., see Crain 1997).

J The other main routes within Spain are the En?Iish way south from La Coruna, The Portuguese
Way north, the Silver Way north through central’ Spain and the Northern Way, which follows the
northern coastline of Spain to Santiago. For pilgrims who start at Arles and follow the via
tolosana, through Toulouse to Spain, the Aragonese Way joins the French Way at Puente la
Reina (see figure 3).

D
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CAMINO DEL NORTE O DE LA COSTA
CAMINO GALLEGO

CAMINO VIA DE LA PLATA

CAMINO PORTUGUES

CAMINO FRANCES

Fiqure 3 Map showing alternative routes to Santiago (Source:
ttp:/lwww.arbolesparaelcamino.org/ximg/ge/mapa.jpg)

| walked three pilgrimages between 2000 and 2004 from St. Jean Pied-de-
Port in France, setting out alone with the intention of meeting pilgrims along the
way and generating my focus group from ad hoc meetings and informal
interviews throughout the five or six weeks the pilgrimage took to finish each
time. Having stayed in Santiago for two weeks after finishing, 1 subsequently
followed up with semi-structured interviews via e-mail and phong, travelling to
meet pilgrims in Ireland and England, and opening my home to have several
pilgrims visit me from Australia, America and Slovenia. | have since made
several trips back to Santiago in order to talk to arriving pilgrims. My network
of pilgrims grows every month, as more people make connections with ex-
pilgrims and 1 get introductions to walkers and cyclists who have more recently
made the pilgrimage. As I write about my fieldwork, I have chosen to assemble
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my research into a structure that has the shape and feel of a single pilgrimage. In
doing this, | am able to address a range of theoretical issues as they seemingly
arise on the path. Each chapter, then, represents a part of the journey west;
chapter one covers the pilgrimage from starting out at home to Roncevalles in
Spain, chapter two follows the trail from Roncesvalles to Burgos, chapter three
moves across the meseta from Burgos to Leon. Chapter four brings us to
Astorga, while chapter five remains there and chapter six brings the reader to
Santiago.  Thus, for instance, | do not discuss the impact of European
sponsorship of the route until chapter six where I write about the felt presence of
larger institutions as they begin to impinge on actual pilgrims’ experiences of the
Camino towards the end of the pilgrimage itself,

The fieldsite becomes a more intriguing site for exploring the difficulties
and opportunities in a new and emerging mode of ethnographic enquiry. Several
pilgrims 1 refer to in the body of the thesis have become friends, and my
fieldwork is accomplished not only through a geographic shift to ‘another’ place,
‘out there,” but through telephone conversations and the internet, preserving the
central cognitive displacement crucial for constituting a modem fieldsite.
Similarly, though, many of the pilgrims with whom I have contact do not
constitute of themselves a coherent social network independent of my research. |
am the common factor that links pilgrims over a five-year period of the Camino’s
history. As | learned about the Camino and its pilgrims, | had to construct the
field from my time there, contextualising the relationships within an academic
and specifically ethnographic paradigm. As I did so, though, there was no
definitive break, cognitively, professionally or experientially, as one period of
immersion led to others, where a bar in east London became an extension of the



fieldsite, as did my own home in receiving pilgrims who graciously allowed me
to ply them with awkward questions. All three “fieldsites’ constituted a ‘unitary
field of analysis’ to investigate the Camino (Cohn 1996, see also Amit 2000).

Neither do the pilgrims with whom | have contact represent the ‘natives’
one might normally expect to find ‘in the field’. One Irish pilgrim, Grainne, for
instance, who has been travelling parts of the Camino for the past nine years,
regularly asks me questions about the pilgrimage; | am her informant. As the
pilgrims walk, they must invent the culture that will make the walk into the
meaningful social experience of pilgrimage that it becomes. Indeed Andrej’s
presence on the Camino was at my request, and he did not know very much
about it until he flew into Spain. The Czech priest, Zdenbeck, only discovered
the Camino while he was at a conference in Astorga, where he cancelled his
flight back home and set out to follow the route to see where it led. Two
primary-school teachers from Dublin in Ireland had a similar experience,
deciding to ask the pilgrims what they knew about the Camino in order to learn it
firsthand. The Camino, it seems, appears from the very experience of engaging
with it through its participants.

Although I'built my fieldsite from the people I met as | walked, with little
else to guide me to prospective pilgrim-informants, | did concentrate on speaking
to Europeans and North Americans.4 Spanish people do feature in this account,
such as Pepe and Laura, who we will meet in chapter two, but only a few of them
feature prominently, for a number of reasons. Firstly, many more non-Spanish
spend their time walking the full length of the Spanish Camino, while those | met
in St. Jean and Roncesvalles were for the most part walking the second stage ofa

4Pilgrims on the road to Santiago are predominantly from the US and Europe, with relatively few
from South America, the Far East or Africa. In 2005, for instance, Europeans comprised 92.05%
ofpilgrims, while North Americans made up 4.25%.
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Camino that had begun the previous year in Ledn and ended in Santiago. Their
Caminos fitted into their lives, and although many were involved in similar life
transitions as other pilgrims, their interaction with the Spanish pilgrimage was of
a different character. Spaniards spoke the ‘local’ language, (English, however,
was the lingua franca) and interacted with the figure of St. James and the
pilgrimage in part through a national consciousness and collective remembering
of Spanish history and politics, as ‘insiders’.5

| became interested in those pilgrims who were inventing the cultural
frameworks of their pilgrimage as they walked; the Camino for Americans and
Europeans was more of a different place to pass through. At the same time, the
recent liberalisation of Spain was an added dimension of the Camino that I felt
fell outside the scope of this inquiry. 1was struck for instance one day when, as |
sat in a bar with a young Basque woman from San Sebastian, two police officers
walked in and she fell silent. | had not seen them enter behind me, and asked
why she stopped so abruptly. She cautioned me to stay quiet, and we finished
our coffee in silence. Outside the bar, she spoke softly saying that she did not
like how the police look at her when they hear her Basque accent. Many Spanish
pilgrims speak about living under Franco’s rule, too, where they lament the loss
of freedom and of language; even more pointed as they heard many languages
and dialects among the young Spanish pilgrims. Still, 1 was told one night in
Larrasoafia, two days into my pilgrimage, moving around was much easier since
Franco’s passing, which was why they enjoyed the Camino.

5 Such a decision to focus on non-Spanish pilgrims has led me to try to represent their
perspectives on the pilgrimage over those sometimes of those of the Spanish pilgrims. This i
obvious for instance in my exploration of notions of wilderness on pilgrimage that follow a
modern, ‘outside’, as much as a Christian, sensing of such places as desert-like and emptied out
rather than as pO_|I'[IC&||P/ contested localities. For an alternative reading of Spanish ‘places’ and
(Il%cgaGI) constructions of placeness that contest ‘outside” interpretations see for instance Roseman
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While most Spanish pilgrims tend to walk the Camino as tourists, though,
they are looking for a holiday that bestows some spiritual benefits through the
Compostela awarded them in Santiago for their efforts. Such a Camino thus
represents a very different cultural configuration to be investigated, a different
intersection between memory, mobility, emotion and contemporary Spanish
identity that is worthy of a separate project in itself.

*k*k

My thesis, then, approaches pilgrimage from a phenomenological frame
of mind, trying to understand the experience of movement from the perspective
of other theoretical positions. For example, if pilgrimage might represent, as an
instance of the sacred, a collective representation of group feeling, then when and
where do pilgrims identify that feeling? Also, and more modestly, as the Camino
can be seen as a continually shifting ‘kinetic ritual’ (Turner & Turner 1978), can
communitas explain the experience of pilgrims moving towards Santiago? | ask
whether the Camino is a good example of a rite of passage, whether the
pilgrimage can supply pilgrims with an embodied sense of antistructure. How
does the pilgrim do work to engender feelings of passage beyond his or her literal
movement across a landscape? This concern to read pilgrimage as a collective
emotional experience is a corrective to a general tendency in anthropology to
rethink over-determined linguistic explanations of cultural processes (Mitchell
2004:32, see also Kwilecki 2004), where postmodern analyses of culture has
overlooked the immediacy of meaning as an important focus of research. The
emotive and phenomenological shift acts as a corrective to narrow
individualising discourses of socio-cultural realities (see Csordas 19%4a). Ina
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sense, then, a pilgrimage is privileged ground for re-making religion, for
reconstructing a different time, place and self to re-discover a vision of the

world.

Walking the modern Camino

The Camino de Santiago is a thousand-year-old pilgrimage route that
stretches westwards across Europe and over the Pyrenees towards the reputed
relics of St. James the Apostle in the city of Santiago de Compostela in
Northwest Spain. Pilgrims set off from various points to walk between ten and
thirty kilometres each day due west.6 Producing a document called the pilgrim’s
passport at hostels (the Camino boasts the best network of refuges in Europe),
allows cycling and walking pilgrims to stay the night at a reduced cost, about
five euros per night (see figures 3, 4 and 5). If the pilgrims have started their
pilgrimage over one hundred kilometres from Santiago and have received a sello
or stamp for each day of their journey, proving that they have continued daily
towards the city, they are eligible for a Compostela, the certificate of completion
for the pilgrimage, highly coveted even, and probably especially, among
‘secular” tourist-pilgrims (see figure 2)."

The scarcity of resources available to pilgrims in the face of summer
demand has highlighted distinctions between pilgrims, though it is normally only
observable later in the pilgrimage, when thousands join the route to walk the last
hundred kilometres. The Camino’s popularity rises every year, though, and the
strain is felt in the ‘imagined community’ of pilgrims and expressed through the

6There are four main starting points in France, at Paris, Vezelay, Arles and Le Puy.

7The Compostela has been awarded to pilgrims since the mid 13th century. The diocese used to
require communion and confession too, but these conditions were dropped in the 18t century,
when the Compostela took the form it roughIF now has. The idea of a plenary indulgence began
when they were granted to pilgrims to the Holy Land who died along the way.
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idiom of ‘authenticity’, where the length of time spent travelling and the start
point become increasingly effective demarcations of ‘authentic’ pilgrim and
tourist in the face of the Camino’s resurgence in popularity.8 Most pilgrims |
have talked to, though, do not extend their definition of the authentic pilgrimage
to include the institutional conditions for retaining a plenary indulgence upon
their arrival in Santiago, (attending mass and confession) and almost nobody
performs the first night vigil required. Those who do attend mass do so as much
to meet fellow pilgrims and to observe the Cathedral’s famed botafumeiro (it
takes seven men to swing it) as to participate in a Eucharistic celebration, hardly
a sincere religious motive.

In fact pilgrims’ constant and ambiguous shifts between secular and
sacred modes of travel highlight much of the problem of their attempts to outline
coherent, authentic and existential pilgrim identities, as these shifts share much
with tourist-pilgrims own flirtations with spirituality. ~ The question of
authenticity becomes verbalised and explored through ephemeral pilgrim
communities.  Key pilgrims become nodal points, iconic figures that exert a
centripetal pull for walkers who gather around them and their stories. John, for
instance, walked in memory of his sister, and Alex was baptised on Easter and
confirmed on Pentecost before setting out from his Swiss mountain monastery to
walk for three months to Santiago to complete his conversion to Catholicism.

8 In the last year, the pilgrim’s office in SantiaFo has begun recording pilgrim motives in only
three categories: religious, religious & cultural, and cultural. For 2005, the categories were
religious, religious and other motives and non-religious motives. Breaking the figures into three
categories, two of which are ‘religious” motivation categories, has the effect of significantly
boosting the numbers of people who are walking for nominally ‘religious’ reasons. Given that
many pilgrims tick the religious box anyway to qualify for the Compostela, the numbers of
religious pilgrims may be artificially high. The f|gures for 2005 break down asRehgmus: 35,456
(37.75%), Religious and other motives: 49,977 (53.21%) and Non-religious: 8,491 (9.04%).
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Such people do not evince any ambiguity as pilgrims, and therefore become key
resources in stabilising a contemporary rhetoric of peregrination.

The Compostela promotes an agenda, of course, that attaches each
pilgrim to the official Catholic interpretations of the pilgrimage, where there
seems to be no de jure difference between the pilgrim who has travelled two
thousand kilometres over two months and the tourist-pilgrim who has taken two
weeks to travel one hundred kilometres; both are equally eligible for a
Compostela. Refuges generate certain moral messages that promote loosely
Catholic principles; a refuge in Burgos locks pilgrims in until they have attended
a morning prayer-service. The Swiss refuge in Ponferrada separates the males
and the females according a Christian ethos of the refuge (the only one to do so).
Several prohibit the consumption of alcohol. Many refuges try to hold prayer
meetings in the evening and a few have even been known to refuse non-Catholic
pilgrims.  There are quite a few refuges which have such ‘conditions’ attached to
them, reflecting their vision of a ‘purer’ path to St. James. In Santiago, the
pilgrims’ office that issues the certificates of completion has criteria for
validating pilgrim status too. In 2004, a man who made the pilgrimage on a
unicycle was refused a certificate of completion because his mode of travel was
not deemed to constitute a ‘sincere’ pilgrimage.

*k*

|f there are key pilgrims, towards whom other pilgrims who are exploring
notions of pilgrimage and authenticity can gravitate, it may be somewhat
surprising then that the places through which pilgrims pass do not facilitate a
similar condensation of meaning. Many of the Camino’s places are new ones,
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though, benefiting from recent generous EU patronage of the route, and present
an ambivalent encounter with some of the very forces of modernisation that
many pilgrims are attempting to leave behind. Pilgrims are not as a rule as
enthralled with a vision of the Camino that includes standardised hostel chains.
The renewal of Foncebadon in the Irago Mountains, for instance, with its refuge
being built through the Leader Il European fund, rising out of the ashes of the
medieval ruins that surround it on the path, is an example of the Camino’s
regeneration, its future tied up with that of the regeneration of Europe.

itrrmm « Qufuhmi

Figure 4 Certificate of Completion (Compostela)9

I The i_nscriFtion reads: "The Chapter of this Holy Apostolic Metropolitan Cathedral of St. James,
custodian of the seal of St. James' Altar, to all faithful and p|I%r|ms who come from everywhere

over the world as an act of devotion, under vow or promise to the Apostle's Tomb, our Patron and
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As such, the village hostel stands in contrast to Tomas’s refugio. His
embrace of the Knights of the Crusade as a symhol for peace in the world (a
world that has seemingly returned to a ‘clash of civilisations’ last seen when
Templars led the charge) seems inappropriate. The Templars as signifiers of
peace are vague and ambivalent, but they do indicate just how powerful (and
how long) that religious history is if 214 century pilgrims can connect the
Templars with a call for peace in a war against 'Islamic fundamentalism'. There
is no clear consensus on that history; it is obviously available for people such as
Tomas to claim parts of the Camino for himself and his mission without being
obviously wrong to do it. Yet he is only an extreme case of what most modem
pilgrims are doing, moving past a signposted future for the Camino to reach into
its past to sift through a range of different historical and cultural elements in
order to compose a particular pilgrimage that can orient the self and sustain a
sense of life-trajectory.

*k*k

One problem for me was that much of what happened on the Camino did
not fall within the neater theoretical boundaries of anthropological thinking (I
suppose if it had then I would not have been doing my job properly). However,
issues surrounding pain and the problem of belief took on a new meaning for me
with pilgrims struggling with the pilgrimage at a physical, a biographical and a
metaphorical level. Elaine Scarry points out that there exists a difficulty

Protector of Spain, witnesses in the sight of all who read this document, that: Mr. Keith Maurice

\E\P_an has visited devoutly this Sacred Church in a religious sense (pietatis causa). _

Ch|tne?]s whereof 1 hand this document over to him, authenticated by the seal of this Sacred
urch.

Given in St. James de Compostela on the (day) (month) A.D.

Chapter Secretary
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‘oelieving’ another’s pain, simply because if I am in pain, I know it; it is at the
centre of what | know about my world (Scarry 1985:3 see also Good 1994: Iff).
However if you are in pain, 1 have only your word for it, for without physical
evidence it is solely your testimony that conveys the hurt. One problem with this
approach is that it presupposes to a degree that the person being told has never
felt pain, that even if s/he had, that that pain is of no value to him or her in
comprehending another’s pain in such an instance (see Csordas 2002). By this
reasoning, pain cannot be useful, only functional (it points to real damage) or
chronic (it has outlasted its function in pointing to that damage).

-?-v Cwriargi Cdrir&e .
Saiv”™onius 1 nitrinp

PILGRIM PASSPORT

Figure 5 Official Pilgrim Passport of the Irish Society of the Friends of St. James

However, what about the ways in which we talk about pain
metaphorically, or allusively? What about the times where language is not only
not useful but also unnecessary? Here we have to consider the walking
pilgrimage as an experiment in the management of suffering and the body as a
space to press pain into work for us. In Medicine Rationality and Experience
(1994), Byron Good, recalls Lienhardt’s description of how Dinka demons are



called out and named, whereby the pain takes up residence in the common
repository of language and can be dealt with. Pain has a language all its own, but
not always a voice of its own. Pain exists in the realm of the unspeakable, which
must often be negotiated in a more subtle manner. It is precisely this kind of
‘calling out” that one may wish to avoid; ‘pain demons’ can be pernicious. How
then to deal with the thorny issues without being able to ‘talk them out’, when
words are not always at the centre of pain management; where often they are
involved in clearing up the mess, but not in the core work of negotiating the
boundaries of the unspeakable? On the Camino, I argue, such a task is usually
accomplished in silence, often alone, and the talking only comes later, after the
walking work of healing has begun. The Camino provides quite a few pilgrims
the space to walk them out, herding them into the conscious body to deal with
them as one would any other purely physical pain. These ‘techniques of the
body’ (Bourdieu 1977, see also de Certeau 1988:91ft) are employed to salve
sores and aches, curing more deeply-felt injuries; they prevent those hurts that
have cut to the bone from continuing to command centre-stage in our lives.

Figure 6 A pilgrim displays her collection of sellos in Santiago
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Such difficult work, of course, requires special places. The Camino de
Santiago is, 1 believe, one such place, and draws thousands every year, not only
to do the work of healing but to witness it too, for most of them, most of us,
know the Camino to be a magic place. Its history is steeped in the magic of St
James’s miraculous return to Spain, and the miracles are retold in every town,
Each pueblo has its own miracle, and the Camino is haunted (or protected,
depending on your view), by the Meigas, Galician witches, by the Knights
Templar and even by the spectre of the European Union’s patronage. The truly
magical presences, though, are the transient pilgrims traipsing across the Iberian
Peninsula toward the city of Santiago. These people in this place allow things to
happen, things that would remain undone in the ordinary world. So it is for
many pilgrims that the world has turned again, from magic, to religion to science
and back again, and the pilgrimage can be read as a quest for re-enchantment, to
accomplish impossible tasks.

The moratorium that hangs over pilgrims everyday lives at home can be
put to work on the Camino to defer all other decisions and free the pilgrim to get
to, in the words of Tim Robbins’s Andy Dufresne in the film Shawshank
Redemption, “get busy living or get busy dying”. So people walk, groups form,
and the ‘craic’ (in whatever language) is had; people get better and stronger,
sometimes for only a short while and sometimes permanently. The experiences
and the memories stand to the pilgrims for a long time after, when the
moratorium gives way to the demands of the ordinary and the everyday.

In arguing for the sometimes ragged but constant movement of a few
thousand pilgrims towards the shrine of St. James to be evidence of an emerging
European self-consciousness, though, one nested in the histories of the Camino
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and of Spain, one must examine the pilgrimage to the shrine of the Apostle in a
different way. The Camino is not so much a coherent small-scale fieldsite, but
rather a series of loosely connected sites of pilgrimage construction and
contestation (see Marcus 1995), and it is to this Camino we now tum.

- .nit.

Figure 7 Official Pilgrim Passport of Les Amis du Chemin de Saint-Jacques

The Historical Camino

In attempting a history of the Camino, one is already implicated in a kind
of convenient fiction, for there is of course no single Camino. We can begin by
separating out the different Caminos that belong to each pilgrim who has mace
his or her way to the shrine of St. James, each pilgrimage varying slightly, from
country to country and in the different eras that they have walked, rode, cycled,
sailed or driven. In this instance, people really do make their own Camino.
However, when we examine the structural elements of the Camino, which
stretches across Europe like an ancient web woven across the land by millions of
travellers westward, one encounters similar difficulties (see for instance Lefebvre
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1991:45). Historically, writes Aviva (2001 :xix), the Camino is a palimpsest,
composed from quite different and opposing strands of cosmologies; pre-Celtic,
Roman, (Gnostic, Arrian, Protestant, Orthodox and Catholic) Christian, Islamic
and modem liberal economic constructs of the world have all facilitated the rise,
fall and resurgence of the Camino and the fortunes of these ideas have in turmn
been sustained by the journey. The Camino is a result of a series of
discontinuities and disjunctures between and among historical traditions that
have drawn on the route as a symbolic resource. This section identifies some of
those strands and their role in building a stable route westward across Europe
towards Santiago and Finisterre in Spain.

Pre-Christian History

The Camino route is littered with marks and hints at other paths that lay
behind the present way. O Cebrero is one legendary resting place of the Holy
Grail; there are several towns and trails with the name calzada or ‘old way’; parts
of the route have been restored to their original Roman condition, while others
are being replaced by new highways with a narrow sidewalk at the side for
pilgrims.  Aviva (2001) identifies a mark on a monastery in Carrion de los
Condes as the three-edged mark known as ‘7apata de la oca” (the goose’s foot),
a symbol indicating that the monastery has been built by the Companions, a
secret fraternity of masons supposedly responsible for many great buildings
including the Great Pyramids of Egypt. Indeed there is a wealth of literature
exploring ‘hidden” meanings of the Camino, its relevance for the student of the
occult being strengthened with newer publications. The many different routes
extend as far back as the Atlanteans (Aviva herself was assured by a pilgrim that
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Atlantis had sunk off the Spanish coast, that Basques are their modem
descendants and that the western town of Noya takes its name from where
Noah’s ark came to land), while names such as oca and ganso (goose and
gander) in placenames link esoteric points in an ancient sacred geography. This
sacred geography extends towards the heavens, as an old name for the Camino is
the ‘via lactea’ or ‘Milky Way’. Shirley MacLaine (2001) made her Camino
following contiguous telluric currents across the Spanish countryside.

Even more intriguingly, Aviva (2001:xvff) points to the representations
of Santiago in the scallop shell, associated with his first miracle, that hark back to
the cult of Venus. The bivalve mollusc is an easily identifiable representation of
the female reproductive organs, and this association becomes more interesting
when one comes across a representation of the Virgin del Pilar standing on a
scallop shell, ostensibly to capture her apparition to St. James. One cannot help
but wonder if it does not have a stronger association with the Roman goddess
Venus than with the Christian Saint James.

The story of St. James being pulled to his final burial site by bulls given
by the local pagan queen, as with the representation of Mary standing on a
crescent moon, call to mind the Egyptian goddess Isis (Warner 1976), and Venus
(who was also depicted atop a crescent moon). Any association with bulls of
course recalls Zeus in the form of a bull stealing Europa away to Crete, thus
bringing, in the Greeks’ minds, civilisation from the East into the West (Davies
1997:xviii), a theme fully realised in Theseus’s slaying the minotaur beneath the
city, thus unbinding the miscegenated savage beginnings of civilisation from its
animalistic origins. It is not difficult to hear resonances of the earlier primal
cults lingering, haunting the modem, more Apollonian, Christian cults.
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The Christianisation of the Camino, its routes and places was a process that
baptised already appropriated sites into the faith; the Suevi, Romans, Vandals,
Visigoths, Jews and Moslems all absorbed these ancient places at various levels
into their cosmologies t00.10 The Cruz de Ferro, the last high point on the
Camino before one enters Galicia (see figure 6), has a tradition that one drops a
stone at the heaped pile as one passes by. It is a tradition that has its echoes in
Celtic rituals of placating the gods (Aviva 2001:xvii), one reconfigured when the
site was dedicated to Mercury (god of boundaries) by the Romans. The goose’s
foot is connected to the scallop shell, also, as a symbol of protection; geese are
associated with the Roman goddess Juno Moneta. The Holy Grail, Jewish and
Moslem esoteric knowledge hidden in Spain, St. James (Boanerge or Son of
thunder, from Mark’s gospel) as Castor, one of the sons of Jupiter, god of
thunder; St. James as fisherman, Castor as patron of sailors, James and Castor
riding out on white chargers (Aviva 2001 :xv); the pilgrimage has been pregnant
with a frenzied layering of meanings for millennia. The links and associations

continue ad infinitum.

Early Biblical Kerygma

The story of the Camino is based upon the biblical character of St. James,
brother of John, one of the twelve original apostles of Jesus Christ. Following
the death of Christ, several of the apostles supposedly undertook evangelical
missions into Gentile territory, with, for instance, Thomas heading east into India
and James heading west towards the ends of the earth into Hispania.ll Taking
éohﬁg?i%necrggnqroylotg; iﬁiﬁztsmﬁeceiétare.o”cy to effect the incorporation of pagan sites into the

11 One possible source of the confusion over St. James’ presence in Spain arises from an error in
copying a list of the apostle’s missions, called the Brevarium Apostolorum. St. James’ was noted
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seven disciples with him, James crossed into the Iberian Peninsula where he was
met in Zaragoza by the Virgin Mary who, still on earth, was spirited to him in an
apparition to bolster the mission. The event is commemorated by the veneration
of the Virgen del Pilar in Zaragoza to this day.

Figure 8 Map from a Pilgrim Passport displaying many of the minor
Routes medieval pilgrims used to navigate towards Santiago

In the end, James’s mission was unsuccessful; he returmned home to be
summarily beheaded by Herod Agrippa in 44AD, according the Acts of the
Apostles. There the historical record, so to speak, ends and the legend takes off.
His beheaded body, head clasped in his dead hands, was taken by two disciples
called Athanasius and Theodore, in a stone boat “with neither sail nor oar” that
journeyed for seven days lo Padron. Upon placing his body on the land, it was
subsumed into the large flat rock upon which he lay. His disciples took the body

as having evangelised Hispanium (Spajnz instead of Hientsalem or Hierosolyman (Jerusalem),
which had been commonly believed until then (Aviva 2001:266).
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to be buried to Queen Lupa, a local pagan queen. She directed them towards a
field of wild bulls, wanting them to be killed. They easily tamed the bulls, a
miracle that converted Lupa, and the bulls pulled James’s encased bady to his
resting place.

Figure 9 The author atop the Cruz de Ferro on the
‘Mountain of Mercury’ (Monte Irago)

New Lifefor James: against Moorish Spain

Until the eighth century, there was not a single scrap of evidence
supporting the claim that St. James had ever set foot in Hispania. Further, no
writer even seemed to consicer the possibility until it was whispered about in the
eighth century and mentioned as part of abook of commentaries by St. Beatus on
John’s book of the Apocalypse. St. Beatus was a local saint who had predicted
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that James’s remains would be found in Galicia in time to crystallise support
against the Moors. He was an influential figure whose calls to prepare for St.
James to be found reached to the court of Charlemagne. By the time of the
discovery, Charlemagne was near the end of his life and the rout of Islam was
already faltering; the Reconquest of Spain had need of a symbol, a patron saint
for the peninsula, one which Beatus provided (Ure 2006:76).

The supposed remains of James lay quietly for eight centuries until a
local hermit or shepherd (the story varies) called Pelayo discovered the tomb by
following a star (or angels singing) to the location, sometime around 8MAD.
The local bishop, Teodomiro, was called to authenticate the remains, which, after
three days alone with them, he did. King Alfonso I of Asturias built the first
church on the site of the tomb. The discovery of St. James’s remains was a
timely one, given the need to mobilise recruits and armies to counter the spread
of Islam throughout Spain. Beatus’s first intimations of a saint for Spain began a
long process lasting two centuries that would culminate in James being declared
patron saint of Spain.

The story, of course, is yet more intricate, not the least because St. James
began life by laying claim to the cult of St. Martin of Tours, which had been
flourishing for three centuries in Galicia (see Ferreiro 2000). The reasons for this
are complex: the emerging Spain needed its own saint in the fight for the
imagination of its people. St Martin of Tours, though efficacious in his own
right, was a saint of the Gauls. Hispania had ceded some territory already to the
Carolingian Empire and needed a patron to define its own long battle with Islam.

There is some debate as to who was actually buried at Compostela, the
two leading candidates being a Roman general (Levi 1990), or more likely, a
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local renegade bishop called Prisciliano (or Priscillian), the first schismatic
heretic beheaded. He was executed in Trier in 385 by Emperor Magnus
Maximus for crimes that included Gnosticism, sorcery and midnight orgies
(Ferreiro 2000:4, Tremlett 2006:390, Aviva 2001). In a similar vein, there was
an opposing tradition that held that St. James’s remains were already in the
church of St. Satumin in Toulouse, though this tradition seemed not to remain
too vocal in the wake of St. James’s miracles and the Reconquest of Iberia in his
name. That the discovery was advantageous and coincided with particular
political agendas was neither unique nor strange at this time. The battle against
Islam was felt to be a battle against Mohammed, and come the time, come the
man, St. James was the required saint, not a “saintly holy man at the grassroots
level” like St. Martin (Ferreiro 1996:5), who fought Priscilliano’s heresies in the
fourth century, but one of the Christian God’s messengers, the first martyred
Apostle.

Within the kingdom of Asturias, the northern region of the Iberian
Peninsula that resisted the Muslim incursions, the eighth century saw its leaders,
Mauregatus, Alfonso Il and Alfonso 11 search for their figurehead to lead the
battle against Islam. The Carolingian empire probed the local Spanish Church
about the nature of the newly-discovered burial site of the Apostle, as they too
were in need of a patron saint to protect their interests and lead them in battle.22
With a common patron, St. Martin, church authorities in Spain felt that the
increasing Frankish influence on the Asturias-Galician kingdom was becoming
overbearing. St. James would unite the two provinces of Asturias and Galicia
instead, and the Hispanic church would be restored at the council of Oviedo in

12 Saints were often paired together in their patronage, a symbolic marriage of divine favour that
joined political territories (see Brown 1981).
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821 (Ferreiro 2000:14). Thus, while still influenced by the Franks (for instance,
most if not all of the Liber Sancti Jacobi was collected in the French monastery
of Cluny), Santiago would come to represent a distinct religious, cultural and
geographical region in Hispania.

Since 787, when the second council of Nicaea insisted that churches
should be consecrated with relics (and indeed before that, with the rise of the cult
of relics from the fourth century), remains of saints were crucial in the
establishment of local sites of power. Further, it was not until the 12t century
that the Catholic Church became more rigorous about testing miracles and saints
(Sumption 1975:64). In fact, several towns along the way to Santiago had
quickly established their own local saints and miracles to draw pilgrims, and the
situation was becoming difficult for the church to manage. Santiago was one of
a spate of mass ‘rediscoveries’ of relics, from Salerno in Italy to Reading Abbey
in England.13 The host of local saints who owe their veneration directly to James
include St. Leonard, St Eutrope and St. Gilles, all created on the way to the
Apostle and each of them sustained by being found on one or other of the main
trunk roads of the Camino (Sumption 1975:117),

By the time of St. James’s authentication by Bishop Teodomiro around
815, the Iberian Peninsula was divided into three regions; to the south was al-
Andalus, the Muslim-occupied territory, to the north was Asturias, the Christian
stronghold that held out most successfully against the Moors, and between them
were [as tierras despobladas, the buffer zone between the two.4 As the city of

13 Salerno is one traditional restin% place for the relics of St. Matthew the Apostle. Founded by
Henr?/_ lin 1121, Reading Abbey had by 1190 laid claim to 242 relics; included in that list were
29 relics ofJesusand6 ofhis mother (Sumption 1975:116). o

14 The north held out so well for several reasons, most notably that the Islamic invaders under
their general Tariq (from which Gibraltar derives its name) were actually Berbers from the north
east of Africa; they abhorred the wetter milder climate to the north and north west and did not
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Santiago grew and initial confusion with James, cousin of Jesus, added to the
attraction of the site of Santiago Matamoros, the bishop of Santiago, Diego
Gelmirez began marketing the pilgrimage across Europe. The scene was set for
an explosion of religious sentiment, the continuing re-Christianisation of Iberia
through religious devotion and the raising of armies to fight both in the re-
conquest of the peninsula and in the Crusades.

The miracles of St. James began at the apocryphal battle of Clavijo,
sometime between 834 and 845 (various sources differ remarkably on the date,
one even giving 859 as the year of the battle), where, as Ramiro | was losing to
the Moors, Santiago rode on his white charger from the skies and slew a
multitude of Moors to save the day. It was a feat repeated in 939 at Simancas
with Ramiro 1l and in 1064 with King Ferdinand at Coimbra.  Santiago
Matamoros, the slayer of Moors, was born. Things did not always go in favour
of the saint; Compostela was destroyed by Moorish general Almanzor, who in
997 ransacked the city, save for the tomb. He took the bells of the cathedral back
to Cordoba though (where they remained until that city fell to Fernando 11 in
1236). We can infer that his motives for attacking were not religious;5
Almanzor (“the victorious”) had engaged in a series of fifty-seven raids for
plunder throughout his reign, from Coimbra (in modem Portugal) in 987 to Leon
and Zamora the following year. Pamplona fell in 999 and La Rioja was
plundered in 1002. Almanzor actually employed Christian mercenaries in these

choose to press their advantage too far in that direction. Significantly, too, the Berbers were
muwallads, recent converts to Islam and the reasons for their movement into Spain have seemed
as much to do with dlsmpllmn? the troops as it had to do with brm?_mg_lslam to Iberia. This
factor led to centuries of turbulence as three successive fundamentalist invasions would occur
before the frontier zone had shrunk to cover only Granada in the south (see Fletcher 1992: Iff).

5 The removal of the bells from Santiago Cathedral is one possible reference to Almanzor’s
religious inclination, as church bells are forbidden in Islamic law. When he brought them to
Cordoba, he overturned them and used them as oil-lamps (Starkie 1957:28, see Fletcher
1992:93). Finding a monk at prayer at the tomb, though, he left it intact and posted a guard
(Tremlett 2006:389).
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campaigns, and his attacks on churches and monasteries were only to extract
their wealth (Fletcher 2001:75). This picture of Islamic conquest complicates
our ideas of the religious imperative behind each meeting. Further, while the rate
of conversion to Islam was slow, it did occur; as opportunities opened in the
courts, Christians embraced Islam as a way of gaining social advancement.
Finally, it can be seen from the successive Islamic fundamentalist invasions of
the Iberian Peninsula, four in all, that the holy wars were not between
Christianity and Islam so much as they were between factions of Islam (see
Fletcher 2001:20ff).

By 1126, Santiago celebrated an Afio Santo Compostelano, a Holy Year
that conferred upon the pilgrim to the shrine of Saint James a plenary indulgence.
In 1179, Pope Alexander IIl declared the Holy Year to stand in perpetuity,
occurring when the feast of Saint James (25 July) would fall on a Sunday. Inthis
way, Santiago took its place alongside Rome and Jerusalem as one of the great
pilgrimages of Europe. Santiago became crucial too as a punitive pilgrimage,
either a sentence pronounced by the courts (a judicial pilgrimage), or by the
church (a penitential pilgrimage) (Sumption 1975:104). The value of the
penitential aspect has always had its opponents though, as not only was the
sentence of pilgrimage a thin disguise for a temporary banishment or exile from
close-knit communities, but it also set loose on the countryside of Europe and the
near East a host of “wicked, impious, sacrilegious, thieves, robbers, murderers
.drunkards ... jugglers and actors” (cited in Sumption 1975:112). The decline
of the sentences by the fourteenth century would also affect the Camino’s
popularity.
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The First Crusade for Jerusalem was launched in 1095 by Urban 1 at the
Council of Clermont in France. The crusade represented a new theory of
warfare, one which may even have been influenced by the Islamic notion of
jihad, “the idea that war against the infidel might be work of positive spiritual
merit for the Christian knight” (Fletcher 2001:115). The Order of Templar
Knights and the Knights of St. John came to Iberia to raise recruits and
subsequently stayed to protect the pilgrims and to provide shelter for them. The
Order of St. James arose partly from the presence of foreign orders in Hispania
and partly in response to these orders’ rallying calls against the Moors. The full
history is obscured as several provinces claimed that they founded it.15 The
Order quickly became powerful in its own right, though:

“At its height Santiago alone had more E)ossessmns,than Cal?t[?v(? and
Alcantara “fogether.” In SPam these possessions Included 83
commancleries, of which 3 were reserved to the %rand commanders, 2
cities, 17 borou%h? and villages, 200 ganshes,_S osmtals, 5 convents,
and 1 college at Salamanca. The number of knights was then 400 and
the coFId muster more than 1000 O,ances. he%/ ha Oo?ssessmns n
Po uqa, France, Italy, Hungary, and even Palesting” (Online Catholic
Encyclopaedia).

At this point up to one tenth of the population of Europe was on
pilgrimage to one shrine or another, and with the flow of pilgrims came the flow
of trade. With European pilgrims now cut off from Jerusalem, Santiago de
Compostela’s popularity increased hugely. The Knights Templar became
established along the route, setting up what would be the first modem banking
system, providing promissory notes for travelling nobles to be redeemed along
the route from the Order’s considerable wealth.Z7

15 The Order’s motto is Rubel ensis sanguine Arabum—“Red is the sword with the blood of the
Moors” and the bad?e is a blood stained cross set on a scallop shell (Chambers’ Book of Days).

7 A fact that would later be their undoing under Philip the Fair (Philip IV of France) who
desperate to continuing waging war with England, prosecuted the Knights Templar for heresy,

3



The pilgrimage flourished, with many famous pilgrims coming from
across Europe; kings and royalty, saints and popes travelled to the tomb. Many
sinners walked for the indulgence during the Holy Years, and more than a few
pilgrims were sentenced to walk or given the pilgrimage to make as a penance.
The pilgrimage entered the realm of literature, a subject for Chaucer and
Shakespeare. When Erasmus joined the ranks of writers who took Santiago as
their subject, he heralded the incipient decline of the Camino’s status. His
irreverent style began to pick away at the venerable journey to relics of the
apostle. Goethe, in his turn, claimed that to walk the Camino was to come to
know Europe.

During the European reformation movements, many pilgrimages,
including that to Santiago began to decline in popularity. The English reformers,
for instance, took the bones of Thomas Beckett and ground them, scattering them
to the winds (see Swatos 2002:94ff), and authorities in Santiago, fearing a similar
fate awaited St. James’s remains when Sir Francis Drake sailed to Spain in 1589
and sacked La Corung, hid them from the English. While the response to
religious shrines across Europe was by no means uniform at this time (see Spicer
& Coster 2005), many previously popular sites of pilgrimage did decline, and the
popularity of Santiago, already a dangerous route, began to diminish too.

Modern interest in the Camino

The revival of interest in pilgrimage sites in the nineteenth century was
closely linked to industrialising processes that secured from workers regular
periods of employment with holidays that provided the time and the money to

tlhe only crime for which their estates could be stripped from them, thus cutting off England’s war
0ans.
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travel. With the démocratisation of mass transport and the dependability of the
timetables, more and more people sought out further destinations to visit® It is
no co-incidence, though, that Thomas Cook, a pioneer in mass tourism was a
Baptist minister. On 5 July 1841, he persuaded the Midland Counties Railway
Company to run a train for 500 temperance campaigners from Leicester and
Loughborough. This ‘day trip’ proved a success, so the railway began making
other such arrangements with Cook providing the passengers. Excursions to
Liverpool (1845), Scotland (1846) and the Great Exhibition in London (1851)
followed. He also planned outings from Leicester to Calais for the Paris
Exposition of 1855, and was soon providing postal services and military
transport hetween England and Egypt (Genuki). In 1872, he organised a round-
the-world tour, taking in the Holy Land.

In Deus Omnipotens (1884), the recently ‘re-rediscovered’ remains of St
James in 1879, which had been removed and hidden, were proclaimed by Leo
XXI11 to be authentic and no longer to be questioned by the faithful. Likewise,
Lourdes was claimed as an authentic apparition, which set the scene for greater
movement of pilgrims towards these shrines and which bolstered the Catholic
Church’s authority to arbitrate on such matters. The rise in Marian apparitions
across Europe, la Sallette, Lourdes, Fatima and Knock over the next decades
would also lead to renewed interest in holy shrines. Santiago, though, with its
emphasis on avoiding modem means of travel and taking to the road on foot
through hundreds of miles alone to reach the far reaches of western Europe,
would not become as popular as these other ‘religious centres’ until the Codex
Calixtinus, the Cluniac collection of books that promoted the Compostela

1B The Duke of Wellington was reported to have remarked that the railroads would allow “the
lower orders to go uselessly wandering about the country™!
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pilgrimage in the late Middle Ages, would be translated into English in the early
twentieth century. St. James, important though he was, as one of the inner circle
of Christ’s Apostles, remained for the moment no match for the draw of the
mediatrix, Mary, Mother of God.

Modern revival

The modem revival of Santiago as a walking pilgrimage did not really
take off until local interest revived parts of the route in the 1950’s and 1960s.
One figure who nurtured the Camino at this time was a local priest in the Leon
province in the 1950s, Fr. Sampedro, who became interested in the old walkways
he heard of, followed the route of the Milky Way to Santiago de Compostela.
Following some research, he uncovered some of the old tracks and began
painting yellow arrows to point the way west for pilgrims. Thereafter he would
organise local parishioners to make the journey; the pilgrimage gained popularity
and the practice of marking the way with yellow arrows took off.

In 1982, Pope John Paul II, ebullient from his visit to Ireland, had
declared a World Youth Day in Santiago, and he went there to say mass in view
of the Cathedral from Monte del Gozo, on the hill outside the city where pilgrims
gain their first sight of the cathedral spires. The modem route has been adopted
as a cultural itinerary by EU and a world heritage site by UNESCO, which has
done a lot to promote the shrine and the city around the world.19 As the
pilgrimage becomes implicated in these larger processes of redefining the city
and the route as centres rather than edges, the history of Europe seems to

19|In_ 2005, people from 63 countries travelled along the route, amassing a total of 93,924
pilgrims,
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converge with the modem pilgrim upon Santiago (a point we will return to in
greater detail in chapter six) and the trend seems set to continue.

Modern writing onpilgrimage

The bibliography on the Camino is huge, with over 2500 titles in a
number of languages published between the authentication of St. James’s
remains in 1884 and the 1993 Holy Year just over one hundred years later
(Davidson and Dunn 1996:xxxv). Between 1993 and the next Holy Year, 1999,
easily another 500 titles have been added to that count (ibid.). Since I began my
research for the pilgrimage, 1have been able to cover dozens of titles, with scores
of articles to add to the tally, yet I feel Ihave barely scratched the surface. Many
of these titles are first-person accounts of individual pilgrimages; ethnographies
do not abound. It is surprising, especially given that the Camino tends to draw
middle-class, educated people to walk and reflect on their journeys, but the
majority of the titles cover the historical and archaeological aspects of the
Camino.

Coleman and Eade (2004) argue that pilgrimage is not a peculiar
phenomenon, an extraordinary voyage, but an aspect of everyday social
processes that contributes to an increasing complex modal mobility in
contemporary society. Rather than viewing societies structurally as, ab initio,
circumscribed fields of experience, anthropology has begun to take notice of the
processes by which belonging, locality and dwelling are created and reshaped at
a pace somewhat faster than that of societal change. The now classic theoretical
movement from Turner’s notion of communitas to Eade and Sallnow’s
contestation runs into several problems; for the Turners, the determinism of the
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model makes the theory less useful analytically, while their intimation that
pilgrimage is a special activity sets up the problem of accounting for how it may
then feed into structural change (2004:3). In Eade and Sallnow’s (1991a) case,
their limitations result from what are place-centred notions of movement,
missing the processual character of many pilgrimages.

Coleman and Eade (2004:6ff) move their analysis from ideal-typical
notions of the pilgrim, where for instance pilgrimage is viewed as an exceptional
event in a person’s life, towards a reading of sacred travel in terms of increased
global mobility and as a form of movement representative of more everyday
social, political and cultural processes in the contemporary world. Movement is
central to gathering a range of mobilities under a rubric of ‘sacred travel’, read
partly as sacralising action that appropriates symbols and regions through kinetic
rituals.  Thus, Coleman and Eade view movement as a further parameter of
pilgrimage, adding to Eade and Sallnow’s pilgrimage co-ordinates of person,
place and text (1991b). Movement is polysemous, incorporating several
dimensions of the human condition; as performative action; as embodied action;
as part of semantic field and; as metaphor (Coleman and Eade 2004:16).

Looking at the study of pilgrimage today, we may make several
observations. Turner’s attempt to establish a universal paradigm for pilgrimage
as a rite of passage has not heen realised; several powerful critiques of his works
have reduced the aspirations of the Tumerian model of pilgrimage, such as Talal
Asad’s (2002) critique of Geertz, which questioned the viability of a universally
applicable notion of ‘religion’, and thus ‘pilgrimage” as religious journeying.
More directly, Eade & Sallnow (1991a) have relegated Turner’s model to one
discourse of pilgrimage, that, while theoretically influential, did not stand up to
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empirical scrutiny (but more of that later). Dubisch (1995) too has questioned
our reliance on a universal term for pilgrimage, noting that the Greek language
does not have a stable term to delineate the pilgrimage as a specific and set-apart
religious activity.

Moving beyond ‘mere’ contestation (see Coleman 2002), contributions to
the study of pilgrimage have increasingly drawn from analysis of a range of
mobilities to identify pilgrimage as a core cultural process that annually draws
millions of pilgrims across the globe to traditional sites of religious devotion
(Rome, Mecca, Jerusalem, Utah or Canterbury) as well as to more complicated
sites for the expression of a more humanistic ‘sacred’ (Star Trek conventions,
Graceland, roots tourism in Ireland and Ghana). This new post-religious (and
post-tourist [see for instance Urry 2002a]) notion of the sacred is what Durkheim
predicted for the rise of the ‘cult of man’. We find, then, that the flow of self-
ascribed pilgrims to centres of ‘spiritual magnetism’ (Preston 1992) revolves
around a post-industrial quest for authentic experience. These quests must of
course be experienced within larger symbolic orders that produce certain
meanings and conclusions for pilgrims to continue their magnetic draw,> and
thus Roseman (2004:70) argues that, “one can find a new co-ordinate can be
added to this list - that of culture”.

To date, the major anthropologically informed Camino accounts have
been personal accounts of the trip (e.g. Aviva 2001, Kerry Egan 2004) while
Frey (1998) stands as the most comprehensive account of the Camino. Writing a
‘road ethnography’ that addresses the problem of the Camino as a rite of passage,
Frey investigates the aftermath of the pilgrimages on pilgrims’ lives. Have they,

QEven the notion of wilderness is a specific one, carefully circumscribed in U.S. law for instance
to define particular regions and their rights and entitlements to privileges and protection
(Lawrence Taylor, personal commumcatmn?.
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she asks, actually undergone real change? Her contribution to the study of the
Camino has shown that the journey towards the Shrine of St. James is only half
the trip; returning home represents for many pilgrims a much more complicated
process of incorporation. Many feel alienated and unable to integrate lessons
learned on the Camino into their everyday lives, while others compartmentalise
the experience, with a few maintaining the walking aspect and others returning to
Spain several times afterwards. However, Frey’s account still represents a
distinct moment in time in an ephemeral pilgrimage, and while the stories on the
road continue, that pilgrimage structure shifts every year. The Camino is
modernising as the route is physically moved back and forth to accommodate
new highways under construction, while commercial refuges have begun to
spring up in response to the Camino’s growing popularity.  Starkie’s (1957)
Camino is more identifiable through the geographic landmarks he mentions,
which have stayed stubbornly the same, than his descriptions of the arduous
journey and the distinct lack of many other pilgrims. 1am sure, though, that my
own efforts to capture the experience of pilgrimage will quickly age, too, and
faster than either Frey’s or Starkie’s writings.

Yet, the pilgrimage is not entirely moving on into a more rationalised
future; the Camino does indeed represent a return of sorts. Just as Juan, the
American pilgrim who provides the title of this chapter, came to Spain to look
for magic, old magic, so too do many others. The pilgrimage numbers are not
yet rising to the point where the Camino structure could not possibly reproduce
an ‘Old World feel” that tourist-pilgrims seek. Rather, the numbers of pilgrims
are returning to ‘normal’; the Camino in the Middle Ages was crowded with
pilgrims who sought out hostels run by the Order of St. James, the Order of St.
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John and the Knights Templar, all vying to provide pilgrims shelter.2L The two
Caminos leak into each other, and the modem pilgrim has to contend with both,
not always according to his or her own romanticising terms. How pilgrims create
aworld as they walk, and how they draw on the history, geography and morality
of this notional ‘Camino’, and they become connected to the production of an
imagined European community, will occupy the remainder of this work.

Visions of a brave old world

|f Foncebadon and Manjarin represent two visions of the pilgrimage route
today, then the scene that met me in Palais de Rey seems to capture the present
reality for pilgrims and tourists alike best. Having set out alone around 6 a.m.
from Portomarin that morning, I thought to make it to Melide by evening, a solid
forty kilometres walk, but quite possible, given that as a long-term pilgrim I had
spent nearly four weeks on the road by then. 1 arrived in Palais de Rey, about
halfway, at around 11.30 am. and stopped for some lunch, deciding to see if I
could get a sello for my pilgrim passport. When 1 came upon the refuge, the
scene struck me dumb. Pilgrims were queuing by placing their backpacks in a
line outside a refuge, before noon! This of course contradicted the etiquette of
the road; people had left their bags and went away as if they were in school and
the bag would keep their place (see figure 7). Previously, if you wanted a place
in the refuge for the night, you had to stay at the refuge until it opened to get it or
come back when it was open. Queuing was precisely the kind of behaviour that

21 Such was the competition to get a comer of the burgeoning Camino market, that in the twelfth
century, B_|sholo Gelmirez made the sale of the shell of St James outside Santiago an
excommunicable offence, and the Camino was the first testing ground for the modem banking
system, with nobles able to gain credit notes for valuables so t er could travel in relative safety
anlmr_lg the mendicants, thieves, murderers and other such folk walking their penitential
pilgrimage.
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pilgrims were avoiding since | had started to walk. What was worse was that
these pilgrims had begun walking only an hour or two previously. That was not
a Camino, it was a walk; it did not represent hardship to any pilgrim on the road
more than a week. 1f Pepe, the old Spaniard who walked in agony for weeks,
would feel any ambivalence in Manjarin, I doubt he would be so forgiving at the
sight before me in Palais de Rey.

Figure 10 Pilgrims queuing outside refuge at Palais de Rey.
Photo taken at 12.30 p.m.

Further, once the refuge opened, some pilgrims started to fight over
whether somebody had skipped a place! If there was such a thing as pilgrim
etiquette then it was being trampled here. Because the pilgrimage is more well
known, many Spanish people take a week and walk part of the Camino,



travelling maybe 15 to 20 km per day before settling down and sightseeing for
the rest of the day.2 As they had started somewhere before Sarria, which is the
last point one may start from and earn a Compostela, they were fulfilling the
official church criteria to be pilgrims, but they were behaving like tourists,
starting on the road after ten, walking only ten or fifteen kilometres each day,
stopping before noon. The vast numbers of people who do this swell the official
Camino statistics and are able to produce a Compostela for their minimal efforts,
The refuges too abandon the strict 10 p.m. curfew that ensures that pilgrims get
on the road before dawn. The serious journey becomes even more like a
vacation in the presence of these tourist pilgrims, who turn their noses up at
walkers who started in France, suffering with the vague odour from a month on
the road as well as the stigma of being seen as a kind of primitive tourist by the
vacationing tourist-pilgrims.  Adding insult to injury then, these tourist-pilgrims
fill the refuges by noon each day, and | knew in Palais de Rey that | would have
trouble once I reached Melide. All of the wonderful and enriching experiences
of generosity and sharing among fellow travellers would be lost over the last few
days; my pilgrimage as | knew it was over. | stopped to talk to two English
women who had started to worry over where to stay. They had decided to get a
bus to Melide and were understandably disappointed, “There are no pilgrims
anymore. Everyone is much more suspicious of each other. They are fighting to
get into refuges in the morning for heaven’s sake!” Ultimately, it was not that
the pilgrimage had no more pilgrims, but that the pilgrims were becoming
indistinguishable from the tourists. The two modes of travel were mingling and
blurring the distinctions between the two. Tourists, then, were not greeted with

2 For instance, the starting points break down this year for Ma %the last month for which
statistics were ava|IabIe) as follows: Saint Jean and Roncesvalles: 2,388 p|I%r|ms (23.91%) with
people starting from Ponferrada, O Cebrero and Sarria: 2,174 p||gr|ms (21.75%
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disdain because they were so different, but because they were not different
enough. They heralded the end of the pilgrimage, both in the sense that there
were only a few precious days left on the road, and that the Camino as a different
place was being eroded, diminishing pilgrims’ set-aside status in the process.
The fluid, amorphous pilgrimage that had held so many people together was
already different, and in a less attractive way. When the pilgrims lined up in the
Cathedral in Santiago to follow the tradition of rubbing their head on the bust of
Master Mateo, the Cathedral’s architect, hoping some of his genius would rub
off, they had to do so with those who had arrived on air-conditioned buses and
had walked only a few metres to attain an equivalent official recognition for their
efforts. Both groups of visitors shifted uneasily in each other’s company, the
pilgrims unhappy to have to wait in line with ‘mere’ tourists and the day-trippers
somewhat disconcerted by the vague odour emanating from so many scruffy
visitors; the only difference between them was the olfactory stimulation the
walking pilgrim provided.Z Other pilgrims sat in the coffee shop opposite the
unfolding scene, shaking their heads ruefully, soon to be joined by their fellow
outcasts. To be fair, though, many visitors do consider it good luck to meet a
pilgrim and have their photo taken together, especially newly-married couples
who come to St. James to bless their marriage. At the back door, however,
which is open only on a Holy Year, the Camino de Santiago seemed to belong
more to the day-trippers and foreign tourists than to the weary walkers of the
Milky Way.

mina Ho(ljy Year, the manner oftravel to the shrine is not important, only that the Penitent enters
the Cathedral through the Puerta de Perdon. One of the main differences in a Ho K Year is that
the pilgrims mostly flow in through the main door, while tourists enter through the back door,
which Is open only during Holy Years. It is more distressing for walking pilgrims I think when
they meet this scene of tourists achieving the same merit as they have ‘earned’.
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Figure 11 Wanderer Above a Sea of Fog (c. 1818)
by Caspar David Friedrich

When writing about the romance of the Camino de Santiago, Caspar
David Friedrich’s Wanderer Above a Sea of Fog stands out in my memory as it
recalls my first morning view of Galicia from O Cebrero Mountain (see figure
21). The quiet confidence with which 1 surveyed the final leg of my journey to
St. James’s tomb in Santiago is perfectly evoked by the brooding melancholy
hero who stands atop his mountain and looks out over the ranges before him (see
figure 8). As we peer out over his shoulder to appreciate the scenery to which
Friedrich has guided us, the view catches us and does not allow our attention to
waver. Flere, in Gothic romantic imagery, I could recall the exhilaration of
walking the Camino. In fact, soon after setting out that day, 1 came across the
statue of pilgrim of San Roque, evoking the brooding melancholy stride of the
lone pilgrim through the ages (see figure 9). In contrast to much other work from
the nineteenth century, Friedrich does not paint nature as a pagan Mother, instead
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he evoked the mountain scene as a mystery to be sought out and witnessed, and
which does not diminish the spectator but remakes him, holds him high and
rewards his efforts with a new confidence. Friedrich’s hero is at ease with the
scene he surveys, he dominates the foreground, yet he could be any one of us.
We cannot tell what emotions the scene evokes for the wanderer, yet we are
convinced of his dignity as he looks out. His calm is evident even from our
perspective of having so little other information.

All that we can see is visible only at this height, the fog removing the
lower levels from our attention. The peaks are what hold us to the picture. Our
eyes sail lazily across the sea of fog to the other peaks, imagining ourselves to be
on any other one of them, looking out still further. The journey in this painting
has just begun. It is timeless. Motion is not a prominent feature here. Even the
wanderer’s hair is not too disturbed this high up. Stillness overtakes us, freeing
our imagination to complete the journey or to remain, the sky seeming closer
than the ground.

Of course this painting is evocative too because it calls to mind the great
Nietzsche himself, walking the peaks of Piz Corvatsch, near Sils Maria in the
Swiss Alps, leather-bound notebook in hand, thinking high thoughts in lofty
places. Like Friedrich in his painting, Nietzsche rejected the Protestant condition
in his philosophy, setting out to walk a different path than that imagined for him,
and while these choices may not have safeguarded either’s happiness, it certainly
guaranteed both men a place in history for the originality of their lives’ work and
a dignity in posterity.

| think that Tomas Martinez hopes he is a brooding hero perched on a
mountain, accomplished and satisfied with his efforts in this world, while his
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audiences are divided with most seeing in him a character who would sit among
Edward Hopper’s Nighthawks. | suspect that he has been a nighthawk, like so
many of those who pass his refuge. Tomas, for all the deficiencies I saw in his
stance as | passed through his world, has in fact found a place to stand in the
world and carve out his meanings from the raw experience that the world
presents us all with. 1 have to respect his efforts even as | flinch at his
conclusions.

Figure 12 The pilgrim of San Roque, Galicia

Whether hell, as Sartre said, is other people or not, we struggle to know,
to overcome the meanings or meaninglessness of suffering and we rarely attempt
to achieve this alone. When our worlds collapse, then we seek not the world, but
the meaning of the world, as that was the first to go in suffering. Too few of us
have a Damascan conversion to suffering as St. Paul did, and rather identify with
his unnamed thorn in the flesh (2Cor 12:7-10). Only then can we see the world
come back to us in a taken for granted way. Yet, it never will be the same again
(or at least that is the hope). Nietzsche insisted that we make a hundred sketches
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for a novel, using the mountains to symbolise his work, the heady heights to
which his thoughts would reach, the struggle for the reader to ascend, to stand

between god and man, to be an ‘overman’.
*k%

While the Camino seems to reach out through all of Europe and the rest
of the Western world, or even whether it seems that Europe is reaching out for
Santiago, the direction of the pilgrimage funnels pilgrims into the city where they
have to make contact with the religious pilgrimage; place over movement is re-
asserted at a structural level. The last feeling of freedom for pilgrims can be
experienced watching them run up to Monte del Gozo to glimpse their first view
of the Bells of the Cathedral in Santiago; the first one up gets the name “King”
(Starkie 1957:305).24 From there, control over their pilgrimage is gradually
ceded; many pilgrims decide to stop in the refuge at Monte del Gozo and finish
the last six kilometres the next day, deferring the pilgrimage’s end for a final
time.

The refuge however is little more than a barracks, designed to
accommodate hundreds of pilgrims, and the cosy, strange and downright
eccentric refuges of the Camino are replaced by the sterile déja vu of modem
logistical demands of pilgrims on the city. The ephemeral pilgrimage is already
slipping away hefore the concrete structures of Monte del Gozo. Freedom as
control, control over place, movement and time, diminishes on the last leg of the
Camino as pilgrims, in the presence of the refuge, decide whether to stay or make
their way through the suburbs of the city into the Plaza de Obradoiro. Locals

24 Elyn Aviva suggests that this practice is the origin of the surnames Roy, Leroy and Rey
(2001:256).
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look at the pilgrims and look away; they have seen these people already, pilgrims
are nothing new to them. At the climax of weeks of walking, the whole
endeavour finally seems a little foolish. A few people smile, most look on; the
pilgrims already feel a little assimilated to their surroundings. The city sticks to
them like no other city or town had done before; why had they walked all the
way herel

It is not uncommon for people to go quiet and try walking in alone,
peeling away from their groups, to head down and, for the last time, navigate by
the yellow arrows through the labyrinth of Santiago’s suburbs before they come
out onto the square before the cathedral. The feeling of arrival is often less than
enthusiastic.  Standing before the great medieval Cathedral of Santiago de
Compostela, built by Muslim slaves and incorporating the architecture of four
hundred years of Spain’s ascendancy to world power, the response that one
might hope for, a will to confrontation mixed with a feeling of the sublime, of
one’s place in this world at this point in the world’s history, is too quickly
replaced as the body re-asserts itself through a need to visit a toilet. The feeling
of standing before @ monument of the Iberian middle age has laxative properties.
“Is that it?” many pilgrims say to themselves and each other as they search out a
lavatory in anearby bar; it may stand as the epitaph for the unknown pilgrim.

At least, it would if that were the whole story, which it so seldom is.
Many soon take off for Finisterre, a further 100 kilometres and three days’ walk
west, others meet family and friends and begin reintegrating, but everyone goes
home. The return is the key part of the kinetic ritual, going home means
deciding where home is, and what it is and who it is. Having started with almost
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nothing and ending with about as much, pilgrims try to preserve that complicated
relationship between belonging and travel that they learned en caminando.

*k*k

| want to represent the pilgrimage, and indeed any pilgrimage, as
complex in its particular local, cultural, historical and political character. At the
same time, though, it is my intention to reveal a key process that animates the
broader hegemonic formations of modem day peregrination, which is humanity’s
ceaseless restlessness and curiosity, a curiosity that seeks to remove the
unutterable into the expressible and from there to make it meaningful and useful.

The history of Europe is a convenient fiction that teaches us to think
about the space of Europe in a particular way, to the detriment of other avenues
of conceiving our shared social space; we end up then with a white, male,
Christian, heterosexual place that admits few alternative legitimate
configurations (Goddard, Llobera & Shore 1994). Even these discourses of
homogeneity are subject to ironic re-interpretation locally, by cultural
entrepreneurs of the Camino and the pilgrims themselves, and thus the
institutional story cannot complete its ending in the wake of a peripatetic
acephalous community that resists its role in the definition of spaces larger than
the Camino. Europe can wait, because for pilgrims, the Camino cannot.

Rather than focussing on aspects of the Camino that deal in concerns to
reveal the structure, or deep structure, of the Camino as a cultural artefact, | want
instead to frame my treatment of pilgrimage from the perspective of the
experience of peregrination. My main concern for doing this is to represent the
actual people who have taken the time and trouble to show the pilgrimage to me
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and, in the midst of tired days and good-humoured evenings, reveal much more
about themselves. While real concrete individuals comprise the momentum of
my research, | want also to evoke several experiences of the Camino from a
range of possible explanations of what this pilgrimage is and can be about. 1am
talking about individuals, strong ones, self-selecting ones for my study. Those
who are charismatic, who display the qualities of a person who tries to envision a
world that is up for grabs. 1 see them as strong poets, quietly rewriting parts of
their lives, looking for answers to unspeakable questions.

This new feeling of ‘belonging in exile’ manifests most powerfully, |
argue, in its impact on the pilgrims’ sense of the passage of time, where the
march of progress is reconceived as a project of *being unto death’. Pilgrims
reorder the ‘now’ to reveal a new pattern that enriches and authenticates the
experience, a process that is reusable in the pilgrim ‘afterlife’ back home. This
thesis suggests different ways in which modem pilgrims attempt to appropriate
symbols encountered on the pilgrimage to their own ends. Whether that symbol
is overtly religious, like the cross, or intimate and unique, the sign being their
own hodies, pilgrims stumble across powerful signifiers that they put to work to
make meaning out of their lives and suffering through the physical act of walking
and the subsequent attribution of meaning to that effort. They made the project
worthwhile and worthy of my best efforts. | can only hope I have done some
measure ofjustice to them here.
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Chapter one:
From Communitas to ‘Caminotas’:
finding ways ofbeing together

| suppose there is a doctrine to this landscape. Yet having just
Escaped from the truth, the morning is clear and mist,
Which is enough.

Wallace Stevens, The Latest Freed Man

Ifthe pilgrimage is not a personal experience, it is nothing;
ifitis not communal, itisjust a walk across Spain.

Elyn Aviva, Following the Milky Way

Before the pilgrimage

The practice for the walk begins and the pilgrim begins focussing on his
or her body and all its shortcomings. Every year spent avoiding training and
keepingfit is brought to thefore, when promises are silently made as the pilgrim
struggles up his or her local trail ahead of the pilgrimage itself Maps are
consulted, routes and itineraries planned. Each day of the pilgrimage is set out,
what towns to stay in, what to see along the way. These activities make the trip
less daunting, ofcourse, as the pilgrim reviews the itinerary like a tourist, which
encourages the beliefin how safe it all really is.

Then the time to leave comes about. Pilgrims across the world say their
goodbyes and converge on the medieval pilgrimage route to St. James amid
promises of postcards and daily phone calls. Friends and relations disperse;
only the pilgrims remain, alone with their rucksacks: the reality ofthe trip moves
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a little closer. Their experiences of the world change a little now, as the world
shrinks to the size of individual neophyte bodies, in all theirfragile potential,
their only possessions are those in rucksacks. By the time the physical starting
point of the pilgrimage comes within walking distance, resolutions have heen
made, chins setfirm and adrenaline is temporarily replaced by a sense of calm
that washes through pilgrims *bodies. There is no little comfort to be had in the
aftermath of having made a big decision, and endorphins rushing through the
neophytes write the decision to walk into their synapses; pilgrims’ bodies are
beginning to change. 1f the pilgrimage may be described as aform of body
poetics, then like any work of art, the full impact of the decision to do the
pilgrimage will unfold g)adually as newer, deeper and more nuanced levels of
meaning reveal themselves. For now, though, in St. Jean, the decision feels
good, and as we head towards the centre of the town, the walk exists as a time
(and a place) of going back to the beginning and moving bravely foiward into
that time offragile potential.

Fieldnotes May 2004

Starting from home

My journey from home began at six in the morning, fumbling in the dark
for my things with a flashlight before I set out, trying not to wake the others in
the room, an activity that would become a commonplace in the following weeks.
| felt exquisitely nervous about the journey, though it was not the first time | had
left for Spain for such a length of time. This time, however, meant that | would
be away from my child and partner, for another five hundred mile trek and
several weeks in the old city of Santiago. Before | would return, my daughter
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would take her first steps, while her father was so far away. My world began to
shrink to the immediate area around my reach, the size of my body, my backpack
and the photos | would bring with me.

| began to monitor everything I had packed, running through lists in my
mind; everything | wore and everything | had to do over the coming hours. The
environment in which 1 found myself was already becoming quite alien to me;
the shrinking boundaries of my sense of self came sharply into focus. Everything
else had to be assessed for risk and difficulty to negotiate. My flight took me
from Dublin to Biarritz, where | made the connecting train for St. Jean, the
walking part of the pilgrimage. 1 kept to myself and began to engage with my
surroundings through my other senses, feeling the warm French sun on my bare
arms as | walked to the train station, recording the sounds and smells, waiting to
taste the local food with the view that this was part of my re-acculturation to the
ways of the Camino. | preferred the route through Biarritz from the other | had
tried, which was to fly to Paris and take the TGV down. That was quick, but
dizzying, as | stepped from the TGV, sleeping rough overnight in Biarritz, then
stepping from the train in St. Jean, slowing down to human speed; the effect was
too profound. My sense of time and distance had been skewed too far, and | had
been afraid of the cars and trucks on the roads, an almost medieval bewilderment
at the modem world. A part of the concern with making an ‘authentic’
pilgrimage that haunts pilgrims has to do with getting to start of the pilgrimage
quickly and leaving on the road even quicker. To feel so confused by modem
transport in St. Jean does not count for any essential or essentialised way of
engaging with peregrination, though. Rather, Iknew that my instincts and senses
had to be accommodated to knowing where all my equipment was all the time
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and that | could not keep the newness of my surroundings constantly available to
me without tripping up somewhere. 1 had to try to go native while at the same
time remembering instinctively that | carried my house on my back, without
being discombobulated by the change in pace getting on the road.

Arriving at the train station in Bayonne, | kept myselfbusy by picking out
other prospective pilgrims from the crowd, each one evincing a different level of
bemused calm at the journey looming ahead for us in all its richness and
possibilities and dangers. While the Camino has been ‘cleaned up’ in many
ways, making the walk safer for the increasing numbers of pilgrims every year,
we would still pass new monuments to people who had died en route to Santiago
and hear numerous stories of those who had not survived to arrive safely home
from the Camino, all sobering reminders that this pilgrimage was not to be
undertaken lightly. For that moment though, each pilgrim scanned the crowd for
others on the same journey and checked their travel plans once more ahead of the
train’s departure.

On the train, people began to introduce themselves. We talked about why
we had come and what to expect, where my previous experience on the Camino
quickly became currency. Contrary to my expectations of returning to the field
as a novice once more, | was almost a local expert on the Camino, a position
somewhat bewildering, as people wanted to know about the Camino from me
even as | asked them about it. The standard model of researcher assuming a
position of subordination was difficult to initiate, both because of my previous
experience and because my status as academic researcher was recognised and
appreciated among an audience that responded to my (perceived) erudition,
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elevating me temporarily above the novice crowd. It was one more problem for
me to negotiate in the field.

As the train pulled in to the station in St. Jean at-the-foot-of-the-pass,
there was already a soft buzz throughout the train, and the plans I had made to
stay in the town for a few days, to examine its pilgrim infrastructure, once again
quickly evaporated in light of this feeling of having to walk. Although some
pilgrims begin the Camino immediately having alighted the train, most find
somewhere to stay for the night, to catch up to themselves, buy provisions,
examine their plans once more and get ever-newer advice on the trip ahead.
Advice is rarely new though, as can be recognised in the friendly and measured
monotone in which it is delivered at the registration desk for the Camino on the
Rue de la Citadelle. Inthe absence of a formal ritual to valicate our moving into
this in-between place and state, pilgrims can struggle through the first hours in
St. Jean. While their bodies may be ready for the journey, their minds need some
extra training and acclimatising before they begin before dawn the next morning
and indeed in the coming days.

St. Jean is the first town where the main routes through France meet up
before travelling into Spain, condensing the flow of pilgrims from Paris, Yezelay
and Le Puy into the small medieval municipality. It is the oldest capital of the
Basque province of Basse-Navarre, and holds together these three traditions of
Spanish, French and Basque as easily as any community in these parts. The
other French route, from Arles (at one time considered by Emperor Constantine
the Great as a site for his empire before he eventually relocated to Byzantium),
continues on separately until Puente la Reina in Spain, where the Camino
Francés, the French Way becomes consolidated.
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Figure 13 The entrance through the Porte de Saint-Jacques via the
15thcentury rampart to the old town of St. Jean along the French Way

Having mace my way towards the registration desk on the Rue de la
Citadelle and sorted my details for the journey; credencial to allow me access to
the refuges along the way, map for the new private refuge chain etc., 1 set out to
walk the town, slowly accommodating myself to its rhythms, to the sounds of the
languiages, mostly French, Spanish and Basque, sounding out the road signs and
taking in the smells of wine, fruit and meats. After a while of soaking in the
atmosphere (it is exhilarating every time 1 arrive), | made my way up to the top
of the Rue de la Citadelle to watch out for pilgrims finishing their last full day
walking in France, reaching the half-way mark in their journey to St James.
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These pilgrims, mostly lone middle-aged men, came walking in steadily,®
strongly down into the town. The trip had already taken a lot of the excess from
them; the bodies before me had worked hard to get so far. Indeed, I reflected,
their condition approximated how | would look when I reached Santiago a month
later. 1twas too soon for such comparisons, though. Inthe refuge on the Rue de
|a Citadelle where I stayed, my fellow neophyte pilgrims had already been to the
shops and meals were being cooked with invitations for everyone to come and
get some. Wine was opened and everyone drank, the first signs of a brief
communal feeling were beginning to emerge. We would eat the Camino and
drink it as we talked of it, before we would allow it to cradle us while we slept.
Pilgrims trickled in, from the trains and from the Camino itself, travellers who
had already travelled so far. We were the new ones, all in secret awe at these
weather-beaten, hardy travellers, scarcely able to imagine that we would be so
windswept and interesting ourselves in a few short weeks. People joined and ate,
talked and even sang afterwards, our nervous energy feeding our excitement for
the coming day westward bound.

Sitting out in the dusk, sipping our wine and playfully swapping our lies
with each other, one could not help but fall for the romantic ideal of the Camino.
Everything was in its place, it seemed. In some ways, the Camino lacks that
romantic feeling of travelling west that evokes such simple and powerful images
of cowhoys and cattle drives; its rustic purity takes a different form than a
national manifest destiny. Yet that first night we all glowed from the wine and
the walk ahead, ready as we could be for the month-long hike through Spain, and

5 In 2005, over 54.73% of pilgrims were aged over 35 (51,400), with a 60%-40% (55,706-
38,218) breakdown male to female. Out the total number of pilgrims (93,924), 10,389 pilgrims,
wrote ‘pensioner’ under profession,
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as we slept, it held us in its thrall and its own romantic light while we bided our
time to beat the dawn onto the road.

| awoke easily the next morning, having slept fitfully through the night.
In the dark, the other pilgrims in the small dorm had already begun to prepare
their bags to leave. We all drifted towards the kitchen where the refuge owner
had made some coffee, and had bread and cheese waiting for us. Gratefully
clutching at the hot coffeg in the cool pre-dawn morning, final checks were made
and wills were steeled for the day’s walk; a hard one at twenty seven kilometres
for the first day across the Pyrenees, with only one water stop on the route. The
previous night, one of the pilgrims had fallen over and broken her leg, a sure
sign, many said, that this was not her time to walk, but a sign also that the
pilgrimage was not to be lightly uncertaken.

| am always disappointed by Paulo Coelho’s The Pilgrimage (1992), a
hook that does to the history of the Camino what Dan Brown’s The Da Vinci
Code has done for conspiracy (and what Fernandez (2001) calls the paranoid
style of “fin-de-siecle rationality”). Coelho writes that he was kept for days
running along old smugglers’ paths through the Pyrenees as part of a series of
tests that would culminate in the modem Knights Templar revealing to him the
secret of the Holy Grail, hidden in O Cebrero. My disappointment, with both
books, is that the reality of the Camino (and the Catholic Church’s history, for
that matter) does not lack any element of the dramatic; both works are
unnecessary mystifications of their respective subjects.  Although | would
encounter many instances of the surreal and fantastical along my own path, |
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would never need to obscure the experiences any further than 1 would through
my own, at times turgid, prose. The urging of several fans of Coelho to read the
book to find the inspiration to walk the Camino brought me only regret and
dismay, given that on that beautiful day my rich adventure infinitely surpassed
Coelho’s fiction.

Ahead of all the adventure of the Pyrenees, though, the first and most
Important task of the morning after breakfast was to fill up with water. The day
would quickly warm and the walk over the mountains exposes pilgrims to the
full glare of the sun. Having stocked up with four litres of water | set out for the
Route Napoleon across the Pyrenees. The first five kilometres of which are
gruelling, a sixty-degree incline with little shade and too much exposure to the
cold breeze. Such a tough hike quickly calls into question one’s motives from
the first step. However, eventually the climb becomes more gradual and it is
easier to find an acceptable pace. There is never much shelter, but as long I kept
up a decent pace, I would not find the midday sun too much trouble. Of coursg, |
had not anticipated the rain. The downpour, though, was still several hours
away, and | settled into the walk and the view, making my way up and vaguely
westward for the morning.

The refuge in Roncesvalles in my experience contradicts the image of
medieval hospitality that ong might conjure when imagining a network of
refuges, in the form of the officious and instantly disagreeable female volunteer
who turned up late to open the refuge and register us before allowing us to
shower and change. Her late arrival was not warmly received, and many
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pilgrims in a half dozen languages loudly reminded her of her duties to the spirit
of the Camino, a chorus that fell on deaf bureaucratic ears. Of course, the Swiss
hospicialeros who ran the refuge itself were initially equally helpful, insisting on
cleanliness and orcer before showers or sleep for the pilgrims. More than once,
pilgrims forgot about humility in the face of downright silliness, one calling out
loudly that this sort of officiousness was what he was there to escape.

Having traversed the Pyrenees in the footsteps of Charlemagne, what first
strikes any pilgrim is the sheer difficulty of walking at such a steep angle for so
long, as if the very landscape was refusing entry to the humble walker. All
through the day, weary pilgrims pass each other, barely able to conceive that the
walk could be so difficult. The hopes and dreams that had brought them fall
away as one leg then the other strains at its turn to pull an entire body and the
contents of an over-packed backpack up another part of the mountain. It never
seems to stop. Walking as the sun rises means that pilgrims push through the
cloud cover and seem to peer down over the world, yet none of this can be
appreciated, because salty sweat stings the eyes and panting drowns out the
silence. There is no stillness while the heartbeat stays racing at double its normal
pace and the thirst, the incessant need for water, is the most advanced instinct
most pilgrims can muster on that first arduous trek.

On the first day of the trek, the cyclists and walkers often meet and travel
the same distance, to stay at Roncesvalles for the night. Although the cyclists
take the main road around the Pyrenees (there are some diehard cyclists who
follow the lead of Napoleon and the walking pilgrims) there is a sense of meeting
up along the way (walking pilgrims who choose the easier road route see a lot
more of the cyclists), acknowledging our being in this in some way together.
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Onwards and upwards before finally downwards we all go, into the valley of
thorns,

The way in which the hard climb of the pilgrimage affects pilgrims is best
captured by examining the first day’s walk as a dual semeiotic and
phenomenological journey from the category of Thirdness into Firstness (see
Daniel 1987).% The Camino in its Thirdness represents our imagination of it,
based on the totality of our experiences and expectations brought to bear on that
Imagination. It is the Camino that pilgrims set out to walk on. For those who
start in St. Jean, the Pyrenees cease to become a trail on the map and begin to be
a brute reality, forcing itself up through your feet into your tired muscles, s you
struggle with the pilgrimage’s physical presence in your daily experience.
Gradually, each ache and pain becomes tangible; you no longer walk through a
|andscape; it feels as if the landscape forces pilgrims to depend on it. You look
for water, for shelter, even for the way forward into greater pain. At some point
over the brow of the last hill twenty-four kilometres into the first day, there is a
three-kilometre drop down into the aptly named valley of thorns. Far from
suffering being avoidable for the average pilgrim, it is a necessity. With the hard
walk down, and with each step bearing the burden of every ounce of the body’s
weight, you press closer still to the monastery in Roncesvalles. In that time,
everything disappears, only the next numbing step suggests itself, and on you
plod. You are living in a Firstness of experience. Nothing else remains. For the

B 1t is, | feel, pertinent not to exclude bussing pilgrims from any discussion of experience of
Firstness or togetherness that can be generated by Lourne_ym? among companions.  Such a
journey is indeed worthy of examination. Here, though, | wish o explore both the impact of the
physical challenge of pilgrimage, where | focus on walking Caminotas, rather than bussing
commutertas as two _Efacetlously constructed) species of pilgrimage communitas, and the
discourse of authenticity that mobilises the walk as a meaningful choice for pilgrims. The
experience of p|I?r|ms who travel bY motorised means together lies outside the scope of the
Present study (although see for instance Dubisch (2004) and Dubisch (2005) for excellent
reatments of Vietnam Veterans’ Run to the Wall as examples of communitas, hurting and
healing among motorised pilgrims).
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first week and a half, it will be the daily routine; walk until you can no longer do
so. This is a radical prioritisation of pain. Much that had seemed important in
St. Jean is discarded in Roncesvalles, from past grudges to spare shirts, in order
to finish the day with a modicum of dignity and energy. The first lesson of the
Camino is a material and emotional spring-clean.

Daniel writes about his South East Asian pilgrimage to Sri Ayyappan,
bathing in the river Aruda,

“for a few moments, which in fact seemed like forever, nothing else
existed beside me and the world outside me. This world, however, was
not differentiated into pilgrims, a river, trees, stones, huts, campfires, or
any other sensation that reached the five senses. The world outside was
reduced to a oneness: it was all shit! And | was the only ‘other’ existing
apart from this world, acutely and painfully sensitive to its brutal force
on all my senses” Daniel (19 7:263?.

Later, as he ascends Aruda hill on the final stages of his pilgrimage,
where pilgrims tend to lose their purpose somewhat, he and the others stagger
towards the summit, muttering, “Oh Lord! Oh Lord!” as they unfeelingly feel
their way forward on the pilgrims’ trail (1987:266). Yet the pilgrim’s progress is
meant to be a journey towards knowing. Writing about the Tamil pilgrimage
process, Daniels states, “as a pilgrim, the discontented person sets himself a new
goal, a goal to move away from differentiated knowledge and differentiable
substance to knowledge of the undifferentiated substance atman in terms of the
essential unity of all substance” (1987:237).

For the pilgrim walking through Spain, a similar experience can be
observed; a movement towards knowledge, in Peircean terms, towards Firstness.
Every night, pilgrims painstakingly pore over guidebooks and route maps in
anticipation of the following day’s journey, calculating and predicting what
could reasonably lie ahead and how to overcome any obstacles (pilgrimage in its
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Thirdness). This more rational approach to the pilgrimage, however, is soon
replaced with the brute shock of walking for hours under a hot sun, (the pilgrim’s
experience of the Camino in its Secondness). The pilgrimage continues day after
day and the walking takes longer as pilgrims push themselves to walk farther. In
the late afternoon, having skipped the siesta, as many northern Europeans and
Americans do, pilgrims will drag themselves across the hard, unforgiving meseta
with little water, staggering to the next pueblo. Even on the first day, though,
with the central meseta still weeks away, the Camino teaches pilgrims a lesson
and it will take them up to a week and a half to recover from the initial shock of
scaling the Pyrenees in a single day. Inthis state, the pilgrimage, the pilgrim’s
reasons for making it and the surroundings themselves face away. What remains
is what Peirce called “a mere sense of quality. It is the sort of quality that makes
red such as it Is, whatever anything else may be”. Daniel adds that if we
substitute the word pain for ‘red’, the definition would still hold (1987:269) and
it would hold for the Camino too on that cruel sunny day. This understanding of
the Camino becomes evident through Peirce’s explanation of Firstness as a state
of “positive qualitative possibility” and newness, “that which is ... original,
spontaneous, free, vivid, conscious and evanescent™ (Peirce, cited in Daniel
1987:239). Firstness also provides the phenomenological basis for understanding
how pilgrims can potentially inhabit and sense the pilgrimage world, how they
‘turn towards it’, to borrow Csordas’s term.Z7 By day’s end, the achievement of

21 Csordas points out that Daniel’s (1984) use of Peircean te,rminolo,? leads to difficulty in
expressing how People can sense their worlds together. Despite a brilliant analysis of Siddha
medicine, Daniel’s conclusion, that suffering becomes shared “in some sense” between patient
and doctor, is too abstract, leaving Daniel to employ a neologism, “consubbectlvn 10 express
what Csordas identifies as a “somatic mode of attention” (Csordas 2002:250). Thus, the
pilgrimage experience exgands beyond the experience of Firstness to take account of, “self
processes grounded in embodiment... [as] the starting point for analysing human participation in
a cultural world” (Csordas 2002:4, 244). "The bodily effort required'to finish the pilgrimage lies
beyond the physical limits of many pilgrims, and in transcending certain physical horizons;
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such a distance, and in such a taxing manner, becomes an immediate and bodily
signal of the possibilities of the Camino for the next month. Pilgrims are already
different as the pilgrimage begins to break them open. The innocence of the
previous night in St Jean has heen replaced with a more determined
introspection. The following morning, when the body’s aching inertia refuses to
begin the task of preparing for another day’s walk so soon, the pilgrim’s mettle
will be tested further as putting on one boot feels as insurmountable a task as the
previous day’s twenty-seven kilometres.

* K *

Sitting on a bunk in a hostel in Roncesvalles in the evening, the necessary
experience of other pilgrims as “leaky subjectivities” (Holliday and Hassard
2001) was a visceral one. People all around me oozed and sweated. Several
pilgrims took needles and thread dipped in iodine and inserted them through the
blisters on their feet. 1 could see them blotting what seeped from the blisters. |
winced as | watched pilgrims limp painfully to their bunks. | never quite got
used to seeing the purple threads hanging from each side of a blister, but when
pilgrims began using duct tape on their blisters, | felt faint. People were rubbing
each other, massaging sore limbs, worrying with each other about tendonitis.
Yet it was all curiously quiet, everyone muttering in a low voice (the loud and
ribald exchanges between pilgrims and groups was another week away). In
Roncesvalles, on the second night of the pilgrimage, everyone negotiated the
public privacy of the open plan room with over a hundred pilgrims stripping and
L it e SoUh ASa e e sl WeSkrne, s GDSay A oply Onte, 2

‘dividual’ embedded in the flux of transactions and process. To be bounded, to be static, and to
be individuated is to be dead” (1989:90).
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changing for bed. 1t would get easier and soon we would barely notice who was
half-naked or bursting their blisters (see figure 11). The smell of tinctures and
ointments would hardly raise an eyebrow in a few days. Soon we would make
our rounds, enquire about each other’s ailments and exchange advice on cures or
palliatives, but on night two, the immediate effect of these sore and broken
pilgrims impinged on my senses, and sense of myself as a private person. It was
an illusion that had had its time, as Joyce Rupp (2005:109) evocatively captures,
writing about her experiences in the Camino refuges,

“there is no privacy anywhere in refugios, no place where one can really
be alone because they are packed with pilgrims... Nothing about the
body is very private when you are a pilgrim. Besides changing clothes
in front of ever%/one and sharing bathrooms, there is illness. There’s
talk about sore throats and phlegm, vomiting and diarrhoea, constipation
and bowel movements. When one pilgrim_ starts coughing and has a
cold, you can be pretty sure the rest of the pilgrims sleeping in the same
area will end up with a similar virus”.

a3

While stories of ‘authentic’ pilgrims become important to orient most
pilgrims’ thrust into the experience of the Camino, it is their confrontation with
the physical pilgrimage and its assault on their plans and expectations for their
time in Spain that is most central in forcing them to identify with authenticity as
akey rhetorical device. Through the physical pain and emotional suffering of the
pilgrimage authenticity Is felt to take up residence in pilgrims and to interpret
suffering meaningfully, orienting them bodlily, spatially and existentially within
the pilgrimage context. The pilgrim’s body and the space of the Camino do not
remain separate, as the boundaries between the two become more porous. The
body blisters and bleeds from the effort of covering the distance and the
monuments marking dead pilgrims effect condensations of meaning and emotion.
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The crosses and statues become nodes for generating collective memories and
the stories of these pilgrims provide a structure to imagine and integrate an
unfolding sense of the authenticity of the pilgrimage, outside of the context of
motive alone (see figure 12)

Figure 14 A typical blister for pilgrims

Let us look at E. Valentine Daniel’s (1987, 1989) discussion of Peirce’s
categories of interprétants to see what they can reveal about authenticityZ8 An
interprétant is “not an interpreter. Instead, it is the particular thought, action, or
feeling, which interprets the sign. The formation of interprétants constitutes an
interpreter, which in some cases is a person” (Short, quoted in Daniel 1989:84).
Interprétants can be immediate, dynamic or final (Daniel 1989:85). If I point to
the sky at night, and you look at the star to which | am pointing, that would
characterise an immediate interprétant.  Looking at the sky in general is the
concrete semeiotic effect of the sign as a dynamic interprétant, whereas the final

28Frey argues that the authentic is minimally established through the travelling ch0|ces that
co dify”pilgrims; the W|II|ngness to walk at human speed producés three categorles of plgrlm
aon a s ectrum o authénticity: non-motorised (walkers), semi-motorised cycmg an
orse and motorlse More importantly, she ralses the question of who_ has the power to
authenticate and_ draws out the manner i which 6pl grims are authenticated: credibility,
genuineness, originality and certification (Frey 1998:126, sée also Bruner 1994).
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interprétant results in seeing the star to which | point and understanding that the
star is Alpha Centauri, which is the “best interprétant of [the] sign, given [the]
goal of interpretation” (Short, quoted in Daniel 1989:85). These interprétants
can be further classified into emotional, energetic and logical. The emotional
interprétant is what Peirce called “a mere quality of feeling” (cited in Daniel
1989:85).  The energetic interprétant is characterised by the expenditure of
energy, either by “engaging the outer physical world in muscular effort or the
inner world in dialogic thought” (Daniel 1989:85).2

Figure 15 Monument outside Estella to a Canadian pilgrim who died
on the Camino in 2002.

Authenticity as an interpretant, then, moves between the immediate
emotional state and the dynamic energetic state, between potentiality and

A The _palrl_n(‘; of these two levels of interpretant throws up natural %r_ouplngs: emotional with
Immediate in er%retants; energetic with dynamic interprétants and; Final/normal with, Iogflcal
Interpretants (1989:89). The immediate/emotional interpretant presupposes “nothing but itselt on
the one_extreme, and on the other, the Final/ Normal logical Interpretant [preSupposes and

contains] within it every other class of interpretant (ibid.).
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actuality. It does not enjoy a life whereby its proper significant effect is
imperative, merely suggestive of a state of genuineness for the pilgrim.
‘Authentic’ pilgrims are those who are viewed as the ones with direction and
momentum that reflect their charismatic personalities.  (Charismatically)
attractive pilgrims, for instance, are referred to as authentic pilgrims.  The
authenticity of ‘authentic” pilgrims (the grounds upon which their sense of
themselves as authentic people doing authentic things is felt to be, in a taken-for-
granted way, authentic) springs from consciousness in its Firstness, or
primisense.) It reveals the peculiar interpretability of the interpreter insofar as
he is implicated in the process of signifying ‘authenticity’ as a semeiotic object.
Myra, a pilgrim who passed away in Santiago upon her arrival, was spoken of as
an authentic pilgrim (her story spread far and quickly on the Camino); one who
walked a pilgrimage to her death. Her way of walking was implicated positively
In opening a door for another profound realm of experience: she became a
measure of what was at stake on pilgrimage. While everyone is potentially
capable of becoming an authentic pilgrim, and being recognised as being so, the
rhetorical apparatus for being so exists at different levels of intersubjective
contact; different pilgrims explore the authentic pilgrimage in a variety of ways.
It always helped, though, to have a story like Myra’s on hand as a litmus for
one’s own idea and ideals of pilgrimage.

Danny was a young Californian who was looking for adventure along the
Camino. He took notes of any books anyone recommended and sought out the
hardcore pilgrims, the ones who had been walking for a long time, pilgrims who
oDy pi?irﬁis‘;qn‘é%'“¥|o°v5|{eeéh”tg"sdPe|§ei%%%’§n$8§°”rﬁe”;¥ir?gff&?SSC@SHE?ﬁﬁiédWEEFSugDha”iaen'

indeterminate methodological tield defined by ferceptual experience and the mode of presence
and engagement in the world” (Csordas 2002:241).
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would walk at night too. He often took detours to look for any manner of
experiences, with women, with drugs, and really failed to represent himself to his
fellow pilgrims in such a way as to endear himself. Consequently, several
pilgrims found excuses not to walk with him or go for drinks when he was
present. He reminded people too much of what they were trying to leave behind,
he was young, inexperienced, over-confident and tried to be cool.

The physically exhausting walk provides an opportunity for the mind to
do other work at a human pace that matches one’s step. As de Botton (2002:20)
discovered on Barbados, when he had inadvertently brought himself along, the
temporary annihilation of a self that continually complained of heat and
boredom, hunger and anxiety, was a welcome reprieve from his unwelcome
quest, his own company. The physical ritual provides a rhythm that allows
pilgrims over time set up a routing for the day, of thinking while they walk.
“Journeys are the midwives of thought,” writes Alain de Botton,

“Introspective reflections which are liable to stall are helped along by
the flow of the landscape... Thinkin%improves when parts of the mind
are given other tasks, are charged with listening to music or following a
line of trees. The music or the view distracts for a time that nervous,
censorious practical part of the mind which is inclined to shut down
when it notices something difficult emerging in consciousness and
which runs scared of memories, longings, introspective or original ideas
and prefers instead the administrative and impersonal” (De Botton
AP:57).

The care by which a pilgrim leams to maintain his body goes a long way
to teaching a basic routine of listening for the problems within (or upon) one’s
body and addressing them with routines of care. These routings form a template
(cf. Geertz 1973) that teaches pilgrims how not to succumb to the adversity of

the day, and those who learn this second lesson: keep walking. The others go
home early, limping. At another level, the body becomes the means by which
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ills are treated. In the pilgrimage space, when the body feels strong, then it is
capable of feeling deeper suffering that emerges, and address it. As the days go
by, people do become stronger as they watch each other become stronger too.

It is no accident that the presence of others becoming better at walking
encourages one’s own efforts. The Camino does not really represent a realm of
competing and isolated individuals solving the problem of walking by
themselves like good little Cartesian cogitos. Merely to see other pilgrims is
positive reinforcement, and to talk to others is to discuss days that have a lot in
common and experiences that can reach closer to each other than may have
previously been possible in other worlds. “No matter what, everybody walked
that distance today and they deserve credit for that,” | was told; the idea that a
basic positive regard for another, (no matter how annoying the other might have
been), was being touted as another lesson. So as we acclimatised to our journey,
empowered ourselves and slowly changed, bodily, emotionally and existentially
(see Csordas 2002:5), others appeared more human and humane, and through
strong bodies and powerful experiences of the road, that regard was not a naive
ong, but one grounded in  difficulties ‘shared’ among pilgrims.

*xk

A fascinating aspect of walking among pilgrims is how the shared
difficulties of the first days become shared resources that help gather groups
from among the many private individuals. A simple and yet profound example
of sharing can be found in the new Roncesvalles refuge, in a section for
abandoned equipment, left for any pilgrims who might need a pair of shoes, a
torch or other such equipment, either forgotten, lost or damaged having traversed
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the Pyrenees (see figure 13). Instead of carrying the material to a post office
where they may post it to themselves in Santiago, or post it home, pilgrims offer
what they can no longer carry to the ‘next pilgrim’, who may not be as well
prepared as they are. Roncesvalles is not the only refuge either; along the way,
the refuges that seem to best embody what some pilgrims call ‘pilgrim spirit’
have similar sections for discarded equipment too. %!

What these ways of moving objects between people do is to change the
way people think of themselves, connecting people in new ways and altering
their perceptions of the Camino as a particular type of place, of their time there,
of how time works, and their own self-understanding too. The Camino is a place
that attenuates an everyday (Western) ideology of specificity in discrete rational
relationships between individuals. In contrast, this anonymous donation of
equipment is evidence of the spirit of the gift (see Coleman 2002). At the same
time, where the spirit is evident, the reciprocal obligation to engage in a dyadic
transaction is absent. Pilgrims often bemoan the impersonal methods of people
with each other in contemporary society, from the unsmiling shop-girl to the
widespread increase in the use of personal stereos and mobile phones in public
spaces to create a sense of personal distance between individuals that are
geographically nearby.2 To be sure, this freer flowing exchange of these goods,
objects and stories is never fully achieved, as ‘competing discourses’ (Eade &

3 While walking for a few days with a Basque man called Alberto, my companions and | became
embroiled in a frlendlr type of a%onlstlc exchange, racln? with Alberto to get the bill for
breakfast or dinner, Alberto refused to have anything paid for him, saying that'he was glad to
pay for all of us and that money should not stand in the way of pilgrims sharing food or beer.

A friend of mine worked in a cinema a few years agio and every night he would only serve
?eople who looked directly at him. The job did not last Tong as he spenta lot of his time Waltlnﬁ
or someone to look. Such disengaged people live and work on the Camino too. Once in a Sma
bar restaurant, because the restauranteur did not have a ve%etarlan option, | argued with her that
the fish she wanted to serve as vegetarian was an animal. She did not seem to care, as it was the
only place serving food in the village.

14



Sallnow 1991) continue to compete, but they compete with ephemeral
communitas.

The space of the Camino, if you plan your pilgrimage correctly, allows
you freedom from too many other people while you search for the special few
who will add to your time on pilgrimage. Alex, the Swiss convert, increased his
walking time to leave France, and the ad hoc group he found himself with,
behind so that he could find time alone, without the group that had adopted him
as an authentic pilgrim, and which interfered with his pilgrimage as they reserved
beds and told other pilgrims they met who he was and why he was walking. He
was one of the few authentically religious pilgrims to walk the pilgrimage. He
had decided to pretend not to speak Spanish so that he could spend time alone
and by the time | met him he was ready for company again. This time, though,
he sparingly told his story for fear of a repeat of his experience in the French leg
of his journey.

What was wonderful about Alex’s company was that he was an
accomplished chef, and would regularly cook for the refuge he stayed in. He
would spend the afternoon combing the town for special ingredients (he kept
some saffron tucked away in his backpack with his bible), and then prepare the
most wonderful meals for pilgrims that night. He would not accept anything in
return, simply asking that people buy some wine to share among everyone. Of
course, that condition was happily met and we all shared in the festivities
together until lights out at 10 p.m. Food was quickly taken up as away to initiate
contact, with offerings of nuts and fruit along the road, or cherries, bought during
the day’s walk from local vendors, becoming the emerging group’s bounty. It
did not seem to matter whether there was any reciprocation; taking the weight
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from the pilgrim carrying an overly generous bag of cherries or strawberries was
thanks enough it seemed. Soon, everyone was looking out for opportunities to
stock up and distribute little tokens among the daily caravan of walkers.3

Figure 16 Shelf for discarded pilgrim items in Roncesvalles. The sign reads “leave here
what you do not need anymore. Take whatever you need”.

Giving things and receiving them plays out a contrasting ideology of
giving to achieve merit, representing “a soteriology, not a sociology of
reciprocity” (Parry 1986:462). The detached mode of giving, to everyone and no
one, further deploys a deep cultural logic where a returnable gift belongs to the
world before the pilgrimage, the profane world, while the unreciprocated gift
belongs to “a quest for salvation from it” (ibid.). Were people still putting the
ideology of the plenary indulgence to good practice, achieving an authenticity

3 Only once did | encounter a negiatlve experience in the giving of food, when an Engillshman_ I
had previously met offered me a slice of orange, as, raising his eyebrow with a sly smile, he said
“an oran(\;e, fiom an Orangeman?” | was genuinely shocKed at the inference that there could be
an important division between us and that e could utter it there, on the Camino.
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through reciprocity that helped them accrue the merit they sought? Back home,
people would generally not want to spend time haggling for an item; instead they
have implicitly agreed to a specific price by the time they enter a premises and
goods and money quickly change hands. They meet their friends for lunch for an
hour, sixty minutes of leisure governed by the immediate return to work. Time is
tied and waits for no man,

At the other end of the exchange continuum, pilgrims tend to think of the
Camino in terms of the day being the basic unit of time, where exchanges are far
less specific between pilgrims.  Clock time remains at the margins of the
pilgrimage experience, resurfacing at the edges of the day through the
regimented time of the refuges. The dominant presence of specific time on
pilgrimage lies in the refuge itself, where there is a curfew for entering and
leaving in the morning. By putting off the opportunity for specific rational
reciprocal exchange, the nature of exchange is transformed into largesse, gift-
giving that, while it communicates some obligation to retum the gift,
communicates how that gift is to be returned as well. It implies a different moral
order,3} one that identifies those who are to receive the gift as those inneed. The
pilgrimage space is therefore an exercise in utopian thought, an appealing
competing discourse to that of (capitalist) modernity. In attempting to enter a
series of exchanges so complex, the person is trying to become a ‘pilgrim,” to

3 People do make the extra effort to repa?]/ money directly. | have loaned mone?; on occasion to
pilgrims caught between ATM'’s (althoug that i$ less common now), and they have made good
as quickly as they could. Nobody who has done this has insisted on being repaid straight away,
although David Gibson (2002) writes about how irate he became when the envelope he was
promised with the money he had loaned a young girl was not at a particular refuge as agreed. He
quickly found that he hiad missed the envelope and felt quite sad that he had also missed an
opporfunity to experience his generosity ‘untainted’, it seemed, by trusting another pilgrim; he
had applied the logic of home and felt ripped off.
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assume anew calculus that will affect how he is perceived as a particular kind of
person and as part of a particular kind of group.

Talk on the Camino often revolves around terms such as about ‘spirit’ or
‘authentic’, two phrases that evoke both aspiration and fear in the context of
ilgrim’. - While people aspire to the ‘authentic pilgrim spirit’, they must
acknowledge that they might not possess it Yet, and that this lack has not been
their choice. Therefore, they are able to perceive the unintended consequences of
the trajectories of their lives and their own power to alter those trajectories. The
rise of the discourse of the ‘authentic pilgrim’ is evidence of the dilution of the
category of pilgrim as the prevailing discourse of movement in the Camino
space.d It represents a response to what Crain (1997) has called the ‘worlding’
of pilgrimages, a complex process of disembedding pilgrimages from local,
historical and cultural processes and reconfiguring them as consumable images
within broader, globalised contexts. Thus, in many cases, the very people who
worry about their authenticity are the people who represent the erosion of the
grounds for the Camino’s claim to that authentic label.

In writing about Swedish evangelical groups and their adoption of
American televangelical methods of preaching, Simon Coleman examines the
relationship between capitalism and exchange behaviour, filtering his fieldwork
through the writings of Mauss and Weber. He argues that, rather than focussing
on the aspect of donations where televangelists ‘rip off an unsuspecting and
gullible public, the donation of money becomes implicated in the construction of
a ‘charismatic’ self, that the flow of money to a spiritual fund re-designates the
world and its fruits as being for God once more. The gift of money is spiritually

d The reason people talk about authentic peregrination so much is, | believe, because of its
eluswene?s, a result of fewer opportunities to enter uncritically into such a state of mind and
movement,
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charged with a sense of solidarity in, “an anonymous morality of the market”
(Coleman 2004:421). Instead of cash donations signalling a lack of authenticity
in both preacher and the mission, Coleman argues that they point to the
meaningfulness of donations for the donor.

For Coleman (2004), a ‘charismatic’ self sees the entire world as being
consecrated for God. Csordas (1997) argues that, in any charismatic movement,
charisma as felt by the believer becomes routinised, settled and that the quest for
the spiritual or charismatic self is a struggle in a taken-for-granted world, where
what is needed is what he calls, “the radicalisation of everyday life” (Csordas
1997).  The gift provides a means to do this, for it can be implicated in re-
establishing a charismatic sense of self and world, while at the same time, the gift
can be a signifier of belonging among charismatic selves.  This sense of
radicalisation of the self through the gift is accomplished via the risk involved in
giving; “the [radicalisation] of the charismatic self is rendered dynamic not only
by the element of risk, but also by that of increase [..] Thus a human gift
becomes translated into a divinely charged contribution to the self’ (Coleman
2004:432).

In charging God with the responsibility, then, to ‘return the gift’, the
element of risk invoked moves the gift into “a charismatic landscape that lies far
beyond everyday life” (Coleman 2004:434). The deferral of an immediate
specific exchange gives the whole transaction an aura of aspiration. As the delay
in return is left to God to find a way to repay the donor, the anticipation of
reward achieves three qualitative changes in the nature of the gift; first the gift
becomes both “free’ and ‘interested” (Coleman 2004:432), no human will repay
the gift except as an unwitting messenger of God. Second, the gift is partially
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de-commoditised as it opens up the opportunity for what Coleman calls “a
disciplining of the doubtful self’ (2004:433). Finally, rather than the denial of
materiality being a pre-requisite, the relentless series of transactions that partially
constitutes the relationships between preachers and their donor congregations
shows how material relations can create a sense of belonging, of solidarity,
through the effective use of goods, money and other exchanges:

“In the contemporary group, a sense of being in touch with the

transcendent emergies not from the denial OT commodified expressions

of generic spirituality but from the ability relentlessly to deploy such

expressions In ways that suggest mobility, the transcendence of distance

and ‘reception” by multiple, even imagined, others” (Coleman

2004:438)

Watching the flow of goods between Camino pilgrims evoked a similar
series of conclusions for me. Pilgrims are in search of a charismatic self too,
although on the Camino it is more often called the ‘authentic’ self. There are
many similarities, though, such as the element of risk (whereby people set off
walking alone) and the open generosity of many pilgrims who expect no direct
return. Pilgrim see themselves as contributing to the collective’s fund of power,
changing the walk from an arduous solitary venture into a meaningful and
authentic experience, predicated on a more ambivalent relationship to the
material world. It seems that the metaphor of authenticity does not point to an
original way of moving across the authentic (or charismatic) landscape. Rather,
‘authenticity” references a distance from the everyday world left behind and a re-
configuration of the meanings and practices of that world, evoking an
authenticity based not so much on originality or on a retum to the original way
(however that may be imagined) as on a subjective experience that is both good

to think with and powerfully felt

80



Where these ideas of exchange begin to intersect with those of temporal
practices and time as socially produced are in the ways that the flow of goods on
the Camino, whether ostensible commodities, ideas, water, or first aid supplies,
to take but a few examples, could be implicated in broader processes of social
practice and production. Quite a few important exchanges among pilgrims were
one-sided, favours that people did for each other where there were few
opportunities for the favour to be returned. In effect, gifts took on a sense of
temporal directionality that reproduced the lingar aspect of the pilgrimage,
directing the obligation to reciprocate forward in time. As people moved
towards Santiago, so did the gifts. The opportunity for a balanced reciprocal
exchange rarely remained viable for long and this form of ‘deferred reciprocity’
crystallised for many the special nature of this pilgrimage. | suggest that,
unsurprisingly, such forms of generosity are constitutive elements of the
pilgrimage, ‘total social facts’ that inform nonns and rules governing
peregrination,

Rethinking the nature of time and exchange, both at the level that starts to
affect the Camino as a particular kind of place and the pilgrims who transiently
inhabit that place, opens up some interesting possibilities for those pilgrims in
terms of a congruent sense of open-endedness that becomes characteristic of their
trip. The payoff for this project of rethinking is not an immediate one. Instead,
in deferring the completion of the exchange forward in time (and space) to new
and different circumstances in order to ‘complete’ the meanings of awhole series
of exchanges, the future begins to seem replete with opportunities for displaying
authenticity through largesse. The double payoff is that this largesse, when
displayed, will already have been reciprocated, thus establishing a network of
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forward-thinking gratitude that can imaginatively empower the imaginations of
those who have received such gifts in the past. This effect of colonising the
future with the possibility of repaying debts of kindness is one antidote for a
pilgrim’s personal feeling of lack of ‘flow” in their lives. Even in towns, when
people looked for small food items that could be easily shared, they were
searching for ways to make networks of friends, to put into practice new ways of
caring for their fellow walkers. It may be a short-term solution to the variety of
reasons that draw pilgrims, distributing food or unwanted items of clothing and
equipment, but quite a beginning in the move towards revitalising a life-project
through engaging with a discourse of an ‘authentic pilgrim spirit’. Nevertheless,
time, exchange relations and self are drawn together and intersect to produce
authentic pilgrimage experiences.

On the Camino, then, what may be read at first as an abandonment of
reciprocity as such, giving freely without expectation of return, may in fact feed
into a discourse of ‘authentic’ peregrination.3 There are a number of ways in
which pilgrims can establish a certain ‘flow state’ (Csikszentmihalyi 2000)
among each other; through sharing, gift giving, borrowing and, at a different
level of interaction, through commodities and even through stealing. Each mode
of transferring goods ‘7 attempts to establish a particular relationship and cultural
logic between pilgrims. The flow of goods in a particular direction (in the act of
giving for instance) is in one way an art of persuading another to see the world as
you do. In Roncesvalles, the section given to discarded items represents an

F It is possibly even a trace of the Catholic notion that one’s reward awaits in heaven, which is
pressed into service as a remedy to a capitalist logic of specific reciprocal exchange. Such a
move fetishises the commodnr instead of communicating the spirit ofthe act of giving.
3By goods, | mean here anything that can be transferred, from material objects to advice, ideas
and company, from biographical details to simple hellos between two or more people travelling
on the Camino up to and occasionally including money.
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ecological approach to unwanted equipment. It is evidence of more than
convenience; it is a first sign of a different way of thinking about the experience
that lies ahead for pilgrims, beginning a new expectation of meaning, where
pilgrims will become connected to a different group of people in a different place
heading along a different trajectory. This sense of difference, left by the traces of
other people and their equipment, hints at an emergent cultural logic. It is not
uncommon to find pilgrims picking through the items, wondering about who left
them; why, when they could have simply posted the items ahead to Santiago; and
who else might use those things. They walk slowly by the shelves looking at
different items, holding them, examining them, as if they were relics, as if the
item in their hands could reveal a secret, of what was to come. They are
examined, these gifts, given to those who follow behind, as signs of
encouragement, of teaching and socialisation, urging other pilgrims to follow
suit. These generous pilgrims are all the more mysterious because they remain
anonymous; how can they ever thank the giver?

For our purposes, then, as well as addressing the question that Mauss
posed: why must gifts be repaid, another equally pertinent question arises: how
can the gift be repaid? In the Camino setting, where pilgrims often meet for a
short time, they feel a spirit of generosity that leads them to share and give items
and stories to others. Before a gift can be repaid properly, though, the pilgrims
quite often have parted company. With reciprocal relations deferred, the mode of
giving back has to be indirect and generalised, with the pilgrim in debt seeking
out opportunities to meet his obligation through other pilgrims. Pilgrims’ worlds
become more populated by potential opportunities for unreciprocated gift-giving;
the ‘reality’ of the pilgrimage has altered. This common interplay is self-
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sustaining too, as the next pilgrim does not ‘owe’ his ‘helper’ anything, being
merely implicated in the repayment of a debt. He, therefore, must likewise look
for another pilgrim and so the cycle continues forward.

Reciprocity and ephemeral ‘communitas’

In order for pilgrims to share in the pilgrimage together, they must begin
to make connections that require reciprocation but which are loose enough to
allow bonds to break easily, given the pace and distance that will move them
between ad-hoc communities on a daily basis. To make sense of generosity as a
mode of loose engagement, we return to some classical thinking on the nature of
gifts. For Mauss, the Maori gift was ‘alive’, imbued with the spirit (hau) of the
giver, which strove, “to bring to its original clan and homeland some equivalent
to take its place” (Mauss 1969:9). Despite some shortcomings of his analysis, in
effect that “he was right where anthropologists have generally thought him
wrong, and wrong where anthropologists have generally thought him right” (see
Parry 1986:453), Mauss did establish certain key ideas about exchange. The
logic governing gift exchange was not, for Mauss, an economic calculus or
simply materially self-interested exchange.

Parry argues that Mauss was not in fact trying to universalise a specific
ideology of the gift. Rather, Mauss was suggesting that in the “progressive
rupture” (Parry 1986:458) of market exchange, we have a theory that the gift
should be free, or ‘pure’. There is a convergence, then, in Mauss’s thought with
Marx’s project revealing the alienation of property that opposes persons to
things, interest to disinterest and, ultimately, gifts to exchange (ibid.). Parry in
fact goes on to argue that because of Ian Cunnison’s translation of Mauss’s Essai
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sur le don ina Malinowskian vein, emphasising economic self-interest, balancing
of exchange relationships and playing down supernatural sanctions (1986:454),
theorists have been led to find all the wrong problems with Mauss™. Mauss’s
notion of the hau (the spirit of the gift) is the least problematic, while the role of
obligation is most troubling (1986:463). Thus, Parry concludes, “the ideology of
the pure gift may ... itself promote and entrench the ideological elaboration of a
domain in which self-interest rules supreme” (1986:469).

Despite these limitations in the translation of the Mauss’s text by
Cunnison, which seem to establish a rational motive of self-interest for exchange
behaviour, Parry argues that Mauss was concerned with a more complex
interplay of interest and disinterest from individuals. What is central to
understanding Mauss’s framing of the problem is that, “it is not individuals, but
groups or moral persons who carry on exchanges. The individuals of modem
society are endowed with interests as against the world. The persons who enter
Into the exchanges which centrally concern Mauss do so as incumbents of status
positions and do not act on their own behalf’ (Parry 1986:456). In talking about
deferred reciprocity, then, we see how people begin to act consciously as part of
groups, where the return is indirect, but to that imagined group.

Parry (1986) makes two points about Malinowski’s own writing on
exchange: that his thinking evolved from the classic Argonauts of the Western
Pacific (1922) to Crime and Custom in Savage Society (1926), where he
rethought his original scale of transactions from pure gift to real barter,

B “So elliptical is his writing that Mauss himself does _not_alwaxs seem to he their
[undergraduates] side. Nor is the translation [lCunnlson’S.]. which is hoth carelessly inaccurate
and in unconscious mirror of the prejudices of its own period...the textual notes are often elided
or even suppressed.  But what is more relevant here is that | believe that Cunnison’s text hoth
rlegfg%cass E?)nd has helped to perpetuate, a ‘Malinowskian’ reading of Mauss’s original” (Parry
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withdrawing the pure gift in favour of promoting the canny self-interested
individual engaged in dyadic exchange relationships. Secondly, Parry remarks
that Malinowski feels that obligations were kept in exchange because the series
of exchanges were of benefit (that they were of course functional). To speak of
the ‘pure’ gift, Weiner arques, is to maintain the status of ‘primitive’ because the
primitive has some other, (pre-capitalist) idea of exchange (cited in Parry
1986:454). Parry concludes that, although Mauss and Malinowski may be read
as “joint progenitors of the anthropological understanding of exchange”,
Malinowski’s notions of the gift have been read into Mauss’s contribution,
distorting his contribution; indeed, Mauss’s works would have been a target for
Malinowski’s writings, rather than being a complementary text.*

* kK

In his paper on Kaluli modes of exchange, Schieffelin (1980) revisits
Mauss’s seminal question, “why must a gift be repaid?” and tries to provide an
answer that might sidestep the problems Mauss struggled with by focussing on
the internal symbolic structure of the gift in Kaluli society. In doing so,
Schieffelin arrives at several conclusions that bear directly on our understanding
of “generosity’ on the Camino. He shows that the logic establishing that a gift
must be repaid in Kaluli society is grounded in broader understandings of the
flow of material goods through ecological, social and invisible/supernatural
channels. ~ Reciprocity is therefore one manifestation of a cultural logic that
assembles a range of activities and cultural categories, from prohibitions and

3 “Though Malinowski and Mauss are commonly twinned it is as well to remember that the
Durkheimians were one of Malinowski’s main polemical targets in Crime and Custom. Yet
paradoxlcaIIY Malinowskian premises are only too often read into the Maussian text, which is
unconsciously grocessed through a theoretical filter hborrowed from his distinguished
contemporary” (Parry 1986:455).
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sharing to magic and prestation, into a social construct that the Kaluli understand
as configuring reality.

The flow of goods in exchange relationships can be more easily grasped
by relating the internal structure of the back and forth of exchange to wider
cultural assumptions about the “contexts and significances” (Schieffelin
1980:503) of prestations, in order to establish the implications of their particular
movements. There has to be a logically prior cultural template to establish what
it means when one gives something (to somebody) that is built into the form in
which that something is given. While the general cultural question comes from
Mauss, “why should people feel obligated to reciprocate what they have
received?” (Mauss 1969:1), the more specific question is how to read the giving
of gifts, the transfer of ‘goods’ among people in the Camino, as instances of the

‘total social fact,” “enlivening human relationships to their ethical concerns
within a given situation... the act of secular humanists” (Sykes 2005:74). Taking
Marilyn Strathem’s observation that, given that people are fundamentally social
rather than psychological beings, we can conclude that we are moved to keep

relations rather than things (cited in Sykes 2005:74).

=kifk

The difference between what is borrowed, shared, given or sold (or
stolen) establishes particular relationships between people. Let us split the
relationships into two sets of relationships to deal with them more analytically.
In the first set, gifts and commodities diverge, setting up different kinds of
possible relationships from these exchanges. In the second, borrowing and
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sharingd0 can be understood in the context of two other categories of interaction
along a spectrum of exchange; taboos (non-interaction) and magico-religious
exchange (Supernatural exchange - prayers or rituals that involve pleading for or
coercing a desired relationship with ‘invisible” forces). By examining the
common structure of sharing, taboos and magic/religion, we may understand the
structure of the gift more fully and approach a tentative answer to the question
“Why must the gift be repaid?”

In his explanation of the metaphorical structure of the Kaluli logic of
exchange, Schieffelin (1980) opposes taboos to magic, “if... prohibitions and
tahoos are a strategy for preventing mediation, then magic is its structural
opposite: the deliberate forcing of a mediated identification upon something or
someone... Magic works by coercing a mediation of the type that a taboo would
prohibit” (1980:510). By associating a particular quality of the magical act
(words of a spell, a substance used in the spell etc) with the gift, an identification
s forced4l Byforcing a relationship that is forbidden through taboo, new
associations and identities are formed. To think about the act of sharing as an
intermediate between the structural extremes, then, according to Schieffelin, asks
s to consider,

“whether social reciprocity is related to magic and taboo at some deeper
level, and if so, what this relationship might reveal about ... the
management of distinctions and identifications in the delineation of
social bonds and in the resolution of problematic situations” (1980:511).

4) Borrowing is differentiated from sharing by, respectively, the absence of the lender and the
presence of the sharer. _ o o
A As we will see in the following chapter dealing with the development of a hybrid historical
counter-discourse on Europe by Laura, a young refuge worker who takes on the role of St. James
for a popular ritual performance called thé conxuro de queimada; imbibing the queimada drink at
the performance is an ingestion of syncretic, interrupted and conflicting messages from the
Camino by spectator pilgrims.
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The conclusion we may draw then, as with magic and taboo, is that
sharing establishes a connection, an identification between things (Schieffelin
1980:511) and in this case, people. By sharing a meal, by eating the same food,
or sleeping on the same mattress, applying the same ointment to one’s sore soles,
the identification is applied, embodied and ingested.£2 If sharing establishes a
mutual identification, then gift-giving establishes a connection in an opposite
fashion, through the establishment of an opposition that remains unresolved. In
sharing, we each take half; in the gift, the donor does not take his half. The
process is only half-complete; “the recipient had already eaten his share and
made his movement towards identifying with the donor, but the donor has not
been able to make a similar move and worse, has sustained a loss” (Schieffelin
1980:512).

Through this situation of unbalanced reciprocity, the recipient has to offer
an equivalent counter-gift (in Kaluli the wel) to redress the balance.8 Schieffelin
joes on to argue that, because the gift is similar but not the same (in his example
the same piece of meat), a ‘social middle distance’ is established between the
taboo (which negates active identification and relationship) and a mutual
dentification that is dangerously close (as in magic relations). Thus, the
complex methods of redress that the opposition created in prestation helps to
manage the range of Kaluli relationships. | would go further though. What is
available for Camino pilgrims is the possibility of connection with another;
‘Undiluted” or phatic connection through gift giving, expressing sociability rather
than any particular meaning. Exchange is a cultural artifice in each instance, one

D1tisno surP_rise, for instance, that sharing of the body of Christ in Catholicism, which confirms
the congreﬂa

lon as participating in and constituting the body of Christ, is the key ritual for the
Catholic Church.

B 1t is important to remember that in hoth cases of the Kaluli and pilgrims on the Camino,
agonistic exchange is not practiced; people are not trying to outdo each other.
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that restrains the phatic through rules and deploys it as a social connection, where
these connections can be read as a means of accruing social capital. We play a
game because the game has certain rules and from those rules, we may anticipate
particular outcomes. By giving freely, people can feel empowered to receive and
more importantly, to establish a temporary yet intense connection established
through the gift. At another level, the fact that in many instances what is given is
not directly returned, for instance the massages in refuges across the Camino,
creates the opportunity to seek out others who would benefit from the
reciprocation, who would in turn experience it as afree gift (rather than merely
as an unretumed one). This set of exchanges regularly begins a further chain of
Interactions based on deferred reciprocal relations among a group of people
identifying themselves and each other as ‘authentic” pilgrims; tourists would
never touch the filthy, open-sored feet of pilgrims.

The potential to connect with another person through the exchange of
goods in sharing and deferred gift giving is a potential at an existential level. It
Is the possibility of short-term concentrated contact that quite often is lacking in
the everyday of the pilgrim ‘back home’. This phatic connection, one of
imagined undiluted contact4 (which Durkheim might have recognised as
bringing to bear a feeling of connectedness to something larger, an experience of
the Camino as a collective effervescence in a simpler, more existentially
immediate, form). For Turner, this kind of exchange might represent a moment
of spontaneous communitas, 6 whether through the exquisite relief felt through
the touch of a masseur or standing before a shelf full of gifts left to meet

4 Without a feeling of the overt linguistic mediation of words getting in the way, important in a
multilingual ad hoc community composed of several linguistic communities. ,

4 Although these initial experiences can be quite intense, the memory of the gift as an instance of
the charismatic character of the Camino regularly dglves way to a ritualisation of the event. This
ritualisation is what establishes the social ‘middle distance’.
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another’s need. These gifts contain a charism, a spirit of giving that addresses
the possibilities for a different way of being together. Often masseurs will have
not given a massage before the Camino, but will practice to improve, and other
pilgrims will pay attention to what is sold in villages or on the side of the road in
orcer to share it further on. Fresh bread, still warm from the oven, ripe cherries,
the gentle touch of a novice masseur, all these tokens evoke the pilgrimage as a
collective experience, tokens that remind pilgrims that they require the support of
their companions (‘those who share their bread’) to make it to the finish.

*xk

By the end of the first day, it becomes clear to most pilgrims that the
people they have been passing will for the most part constitute the peaple who
will share the remainder of their pilgrimage with them. Once the day’s toil was
finished (washing, showering etc.), pilgrims enthusiastically sought each other
out by presenting themselves gathered in the only local bar and restaurant for
drinks and a meal. 1 found myself at a table with two Irish Johns, one living in
England, the other in Canada, a Donegal lad, a Dutch man who had lived in
Ireland for years and myself gathered around a table and a bottle of vino tinto. A
frisson of being together loomed in the restaurant, emerging from the hum
around the room as we sat together, different nationalities gathered around tables;
stories, lies and tall tales brought us closer while the night was warmed with
Spanish wine. 1t felt like the first day of school, with all the new people and the
journey implicitly set out (at least in principle) ahead of us. The wine and the
jokes flowed, underwear went missing and food was devoured hungrily and
gratefully. The only sober point was the arrival of awoman in her thirties down
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from the mountain at seven thirty, a woman who walked with a colostomy bag
and who had struggled so much over the entire twenty-seven kilometres. It gave
Us pause to consider the benefit of our own health, until, pathologically Irish; we
set about killing more brain cells and fooling each other.
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Chapter two:

Rites ofMassage: feelingpain in newplaces

Every day he gets beaten into a servile pulp

By his own mechanical reflexes,

Which are constantly busy registering and reacting to
To the violent stimuli which his big, noisy,
Kinaesthetic environment has provided for his
Un-reflective perception

Marshall McLuhan, The Mechanical Bride

Ideologies separate us.
Dreams and anguish bring us together.

Eugene lonesco

The first sensation that welcomes the pilgrim in Roncesvalles as he or she
awakes is that of the intractable pain remaining from the effort of surmounting
the Pyrenees the previous day. The feeling of flow, and the communitas that
fostered it, has already faded - the all too ephemeral sense of shared momentum
is replaced by each person’s bodily hurt that pins everyone to the bed. The
rustling of the plastic bags, however, and the quiet furtiveness of those who arose
earlier eventually urges the others out.

Communitas has a dialectic quality, waxing and waning with the mood
and the group, where at times only the group stands between finishing the day
and falling short. Some companions provide the much-needed encouragement to
find the mettle to make one more step, while other companions are so far
removed from each other’s motives for being in pilgrimage that those
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relationships become dangerously close to sabotaging the entire enterprise for
everyone involved. Most of the time, though, there is another impending
experience that will re-enchant pilgrims, such as the conxuro 1 will discuss later
in the chapter. But before the conxuro, one often has to endure the equally
ephemeral tensions of the Camino and its other pilgrims. The difficulty of
starting out with the wrong people can really impinge on the possibilities of the
Camino. the hoped-for habitual blurring of boundaries between self and world
can hecome interrupted by the presence of an irreducible and unshakeable ‘other’
pilgrim who really is on a different pilgrimage. From my fieldnotes, | recall my
first days with a Colombian pilgrim called Diego,

{:ﬁa regt sonewh

me frst
min ro Ine:

ﬁly resented

%\ngln tﬁle Qf% o

[alro ear
more research
C0ml

Pﬁ%ﬁ"eszt an o

{ orthe pnn
ore
aWhlle hefo ﬁ{,e
ly cO scnus min
Loo gne ouS
t°so t exr
str ceswe

|on
tug en|
e o askt
ga% rentr n 5S o
rouh
ﬁrt?; m stda%m s
Was

f
to be my comp:

tly | snore a lo

g%dnn%

en

thevelno astn t% Wi
r%e could nn
sumo ten euros

e the uncomfortab  feeli

Dlgg

|mme

OLﬁan retie

wanea

r? Fiocltr)]u ]E?n 't ha\(/jea };van

oud bed te, Diego told
emusgwb m?locatlo the
omments

eA[]d

Sk 40

uﬁ’ ?PS?r'em

bou hta

gan my stre ches
r ented i

stretc Iﬁ& WF tﬁ
asdli‘% nGerting. St%“[‘?(%eg :
nfortun 3

t
shoe aces

rnln

untll

n?e more sﬁ%ﬁ te%tné
| roiﬁ.;aglee annsle to |§n
Xfrn 1ISn hat ush
atr oun o |ego
o |t ess.”

U|e
tn S
n Imand |
e 3|tuat|o
ventu
erest

% The bar owner, cleverly pretending not to understand anything but fluent euro, apologised for

the heavy prices to his captive and starvmg audience, calling everyone who complained °

(boss% while intimating that he would be s
had thought of walking the pilgrimage wit
to get into the Guinness Book of Records.

h

jefe”
tting in their soup. | can understand how one pilgrim
out once eating. - Some pilgrims though do so simply

94



| was still in the formation period of the Camino and such interruptions
are difficult to get past as the days go by. Often, though, despite the great
Intentions to do a solitary pilgrimage, the long periods of being alone can lead
not only to loneliness but also to downright boredom, and the abundance of
nature can become tedious for those cursed with a modem tourist appetite for
sights and sites in quick succession. When coupled with the awkward loneliness
of realising that all the pilgrims could very easily walk to Santiago sharing only
the physical direction, any discourse of rugged individualism behind one’s
motives becomes severely tested, especially in a restaurant eating alone, for the
third or fourth night in a row. For that reason, pilgrims quickly tend to form
loose groupings around a common language pool, a series of caucuses composed
of fellow travellers that last for a few days. The flow of conversation, the give
and take between pilgrims and between groups, transforms a courageous solitary
experience into amore ‘cultural’ one, connecting people from different parts of
the world together through a developing sense of shared meanings and symbols.
Most groups form quickly enough and can tend to last for a great deal of the
journey, although should they form too soon, they can be marked by infighting
and resentment.47 1t is not dissimilar, | imagined soon after, to getting married
too young and subsequently discovering the hedonistic swinging sixties.

As we walked, | told Diego of my project and we set about getting to
know each other, like one of those young couples who meet on the day of the

47 Pam, an American woman with whom | walked for several days, was determined to walk with
people other than those she had come to the Camino with. Rather than continue among their own
H]ro_up of American friends, who had not managed to engender a pilgrim SPIrIt amon? everyone in

eir group, they a?reed to split up accordln? to the agendas that kept them walking.” What
resulted was that all four women seemed able to make better quality contact with the Iarﬁer
‘imagined community’ of pilgrims, and each woman was tho_rougthK satisfied with Rer
Pllgnma e when they all met up in Santiago, the difficulties of trying to keep their friendships
ension-free alleviated through splitting up.
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wedding, resigned to our fate. The walk into Puente la Reina brought us to the
first commercial refuge along the way, Hotel Jacobeo, where many of the
modem facilities we were trying to leave behind were available; washer, dryer,
hot showers, good meals, nice beds. Sadly, being a traditionalist, Diego
dismissed my softly-softly approach to entering the spirit of the Camino,
insisting on staying at the older refuge, where pilgrims scrub their clothes and
sleep on less comfortable beds. It was difficult, too, to argue with the logic of
self-cenial on this path, so I grumpily agreed.

My time with Diego was fraught because of the divergent motivations
that had brought us on pilgrimage. As a member of a deeply conservative
charismatic prayer group, Diego was told upon his departure that he had been
given the sword of St. James. Secretly 1 had worries of living out Camus’ novel
The Qutsider through the possibility of witnessing of a remorseless slaying of a
moor, which one might expect in company of Santiago Matamoros’s sword, but
he seemed not to know what his prayer-leader’s revelation meant, so | felt safe
enough.

Diego suffered badly with blisters and so we walked quite slowly and
only covered short distances each day. As Andrew Irving comments about being
engaged in “walking fielawork™ with an informant suffering from AIDS, “the
limits of his body became placed upon my actions and by doing these things in
his company | partially inhabited his world” (2005:323). More and more
pilgrims were passing us by, and I could have no time to walk or talk with them.
With the gift of my company turning into a poisoned offering, I rankled at the
thought of six or seven weeks chained at his side, unable to free myself. Of
course, 1 only had to say that | was leaving and would not have had to give him
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another thought, but my escape into the larger ‘imagined” community would be
tainted every time somebody would ask where he was, and why we had parted.
Thus, one way or the other it seemed, I risked breaking down the fragile
connections | was trying to build with my ephemeral fellow pilgrims.

For every young Danny there is a Kurt, for every pilgrim who walks to
accumulate life-experiences there is a pilgrim who walks to accommodate a life
transition. Kurt was an ex-Vietnam veteran who had retired from the army to set
up a successful dot-com business. He walked the Camino with the lightest
backpack due to having a cancerous trapezius muscle removed. He was a hardy
man and would figure prominently in Diego’s Camino, as | gently passed over to
his companion for the day, Robert. Frankly, although glad to move ahead a little,
| met up with other pilgrims and had to endure quizzical looks, even suspicious
(uestions as to where Diego was. Had | just walked ahead without him? 1 recall
the feeling of relief, sitting out on the first-floor veranda of the Logrono,
watching the rain come down, having had a cold shower, so I was not happy with
my time on pilgrimage thus far, but still; 1 sensed that this Camino had just
begun:
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Predisposed to walk

The commitment to walk the Camino for up to eight weeks is a distinct
decision in aperson’s life. It involves a substantial personal investment at many
levels. Pilgrims put their everyday lives at home on hold, tie up loose ends, very
often leaving jobs behind or sacrificing quite a lot of holiday time to begin an
‘existential sabbatical’ that will draw them across the Spanish countryside for up
to thirty kilometres every day on foot. For younger pilgrims, the journey is an
adventure, a voyage of discovery that very often frames a major change in their
lives, while for older pilgrims, the Camino often marks their retirement,
numerically and metaphorically embodying travel towards two different
‘wildernesses’; the wilderness inherent in peregrination (‘travelling to pathless
places’) and their journey towards the end of their lives.

Kurt had recently retired, as had Leonard, from Sweden; both in fact
walked a Camino that spanned those retirements. Experienced walkers both,
they were making sense of retirement through the pilgrimage. Kurt was looking
for a new project and was considering learning Spanish with his wife and
travelling Latin America. The Camino was an ideal test for the plan as he was
able to strike off on a simpler adventure, heading West, in the great tradition of
the American Wild West.

Leonard’s choice for walking was to spend his holidays before and after
retirement walking parts of the Camino. Ending his working life would not be
what marked this year; he had decided to fill the time with weeks of vigorous and
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meaningful exercise. The associations were much more positive for him, and his
boots, which were thirty-five years old, worn, but in great condition, proudly
displayed his passion for hiking. Both men were touching examples of the very
best people one can meet on pilgrimage, quiet, funny, unexpectedly energetic and
willing to share their time and stories among their new friends.

Other older pilgrims walk with slightly different objectives though; a
Norwegian couple turning 70 walked slowly for the third and last time “to do it
for the last time,” they told me. 1 encountered an old Spaniard who, dying of
cancer, wanted to die walking rather than wait around for death. He kept moving
on slowly at a reduced pace, until he would pass away. It was not a religious
sentiment that motivated him; rather it seemed that he was slowly trying to keep
ahead of death until his time came. Like so many other fleeting encounters, I do
not know what ever became of him. In both these cases, preparation for the
Camino was a preparation for a radical break with, and from, respectively, life,
as they could know it. These examples of older pilgrims are a little extreme, but
highlight the point that the decision to walk is rarely taken lightly. Why subject
oneselfto a difficult, possibly painful, trek at what seems to be a vulnerable time
inone’s life?

If culture is, in an immediate sense, a kind of semiotic give-and-take
between its members, ‘strokes’ in the language of Transactional Analysis, ‘signs’
In semiotics, or ‘reciprocity’ in more classical anthropological language, then
consider the plight of the person who does not feel to be ‘in the way’ of that give
and take. In such a case, the rise of modem man conjures only consuming
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individuals in anonymous crowds, “from a rural society [at the beginning of the
nineteenth century] of face to face intimacy to an urban society of ‘atomistic’
individuals moving frantically about but never really meeting” (Watson
2000:27). This distancing of self from society (and world), is anomic; and in the
language of semeiotics, such a person can be considered a Second (Daniel
1989:91). In modem society, we are faced with a dearth of opportunities to
experience ‘passage’, a movement through life stages that are clearly delineated
from each other. As these passages become increasingly voluntary and
individual (no less needed though), the Camino harks back to an archetypal
threshold experience. Rather than enduring an existential discontinuity, then,
where patterns of the everyday are fissured, where reciprocity produces no
pleasure, it is possible to induce this state of discomiectedness oneself, on one’s
own terms, for the purpose of examining the underlying conditions producing it
(see for instance Glucklich 2001). Pilgrims starting out are quite often guarded
about their walking time, and push away from other pilgrims, resisting the
formation of groups until they find their own rhythms.  The pilgrimage can and
does act as a process that induces an anomic feeling (of Secondness), pushing the
pilgrim into a state of Firstness, a state most often felt near the end of a long day
walking, endured as pilgrims collapse exhausted into cots, shaky and done-in
from the effort. Far from being an unwelcome state, though, the Camino’s
central draw is this orientation, felt and immediate, towards what Turner (1978)
called ‘antistructure’.  The Camino provides a contrast with everyday life as
pilgrims begin to drift between one spontaneous communitas and the next.
Anomie can be shared; few pilgrims yearn for a speedy return home (although
many French pilgrims loudly declare such a desire upon tasting Spanish
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cuisine!). - The movement into pilgrimage is @ movement from what Turner
called the ‘ergic’ into the Tudic’ (1974:221-223) and back again, a movement
that Daniel (1987:243) characterises as a shift into Firstness and back into
Thirdness (without the resistance of Secondness).

Where Firstness can be described by a sense of possibility (Daniel
1987:239), Kurt certainly found himself walking in Firstness, falling back on his
military training to feel his fatigued way blindly forward through rain and mud
on several occasions. He recalled his time in Vietnam, both through talking
about his experiences there and through a body that was in remission from cancer
even as he could feel other tell-tales signs of aging impinging on his physical
prowess. He smiled quite often, relishing the difficult challenge of the walk.
Walking in Firstness creates the opportunity of ecstatic experience, the
subjunctive, a world of possibility, even magic, where an entire life project can
be reinvigorated, one step at a time.®

Primisense is a phenomenological state that permits engagement with the
world of the pilgrimage that proceeds from the ‘body organism’ (to use a
Foucauldian term); beyond exhaustion, pilgrims reach out into a world where
their bodies act as the existential ground of that world (Daniel 1989). The goal
for any pilgrim, then, is for the signs that constitute a meaningful world to be

B If we consider Firstness as being a quality of feeling, that (strictly speaking), has no
interpretability (in that state of Firstness) from the “lack of background” (Daniel 1989:88), then
we may consider it an emotional interpretant: Firstness is a moment of e_xperlencm?_, in Csordas’
terms, the ‘radicalisation of everyday life’ (1997:100 f). Secondness is brute reality and has a
transitional quality to it; everyday life is thus experienced as charismatic in its actuality, throuqh
the effort to bririg_about a radicalisation that ‘allows emotions (as dynamic interpietants) o
emerge. The transition is effected to Thirdness, to a generalised reality and the ritualisation of
charisma.  Thirdness mediates the agony and the ecstasy bﬁ brlnPgng each step to hear on
suffering; congruising an inner condition with an outer state. Though |sa3|gn|f>(|ng process that
binds the two states and produces experience as a culturally coded one. The result here is that the
semeijosis that characterises human creativity is. properly open and unending 31989;9.0).
Thirdness is the state ofbeing that concerns itsélf with Flannm.g, general laws and predictability.
This predictability, I argue manifests as a reinvigorated life project with momentum.
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“interpretively triangulated into meaning” (Daniel 1989:91), which allows the
greatest freedom for the sign and the human interpreter. In the case of our, at
times hapless, pilgrims, they are walking ‘Seconds’, hitting off the world,
experiencing discontinuity and strife. The shift towards Firstness in walking, in
its “vagueness and virtuality” (we may even consider this virtual vagueness or
vague virtuality as postmodern forms of alienation) is a move closer to the bare
thread of life itself and a move towards a fate that can snip it (Daniel 1989:90).
Frustration with life trajectory and modem society (self and world) represents
“the non-actualisation - even the non-actualisability ...and the immediacy of an
entropic black hole” (Daniel 1989:93). The story of this journey happens after
the bodily idiom moves from potential to actuality, when the pilgrim writes
himself back into culture through the give and take of an economy of narrativity.
The Peircean perspective has to run from its Thirdness to Firstness through the
days and back as pilgrims meet the challenge of the Camino breaking them down
and helping them back up again. Pilgrims find contexts for suffering and find
that suffering does not necessarily occupy the centre of their worlds.

Xk

“What’s your question?” Two American women who had sat down by
me by Alto del Perdon asked me straight out. “Everyone has a question, what’s
yours?” | honestly did not know. “This is just one Camino you know, you have
to find your own, somewhere along the way, then you’ll know what your
question s Of course, 1had to ask them about their questions, and one of the
women wanted to know if her faith was personal, or something she did, ethically,
for other people. The other woman wanted to know if she had anything to prove
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in her life, a common theme. “Am | who I think | am?!” | loved the question.
How do pilgrims carve out the meanings of the pilgrimage to find the space in
which they ask the relevant questions for their own lives? How does the Camino
become the context for a pilgrim’s quest for a satisfying narrative or at least
some satisfactory answers?4 What we can take from Ricoeur, then, to address
this ‘search for a plot’, is the idea of a creative imagination in pursuit of
meaning, sense and structure in a series of life events, construed through
relational and temporal properties of agency, which both compose it and inhere
In it, within its internal (psychological) and external (historical) limitations.
Instead of examining this worldly (and world weary) stance from a
hermeneutical and textual perspective though, we want to draw out the deeper
existential underpinnings of irony and its usefulness for understanding the
motivations of modern walking pilgrims in search of ‘good questions’ or to
borrow from Dorothy, to find out there is no place like homelessness.

E

Every refuge governed by officious bureaucracy produced a swell of
resentment, from the English refuge worker in Rabanal who made everyone he
met feel uncomfortable with his nasty remarks, for instance, “if I knew you were
American | would not have wasted my time talking to you about hygiene” (“he
shouldn’t be allowed on the Camino!”) to the Estella refugio where the
hospidalero refused to allow pilgrims not registered for the night into the refuge
(“t’s not the pilgrim spirit!™). In these instances, the basic breakdown in any
o he A Wi 0102 S00h 2 0 yeli DI o a1t bl el an he e

in Santiago as the model for the Wizard’s Emerald Palace. | have not been able to establish the
connection.
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sense of generosity towards pilgrims was deeply felt by all who witnessed them,
This rupture highlighted a ‘pilgrim spirit” that was what Turner (1970) called the
“dominant symbol”, which served to explain events in terms of how all those
associated with the pilgrimage should act. The madness of attempting to give
freely was experienced as a lynchpin of the Camino. When those present in
Estella talked about what had happened, the camps divided into those who felt
that it was only safe and rational to prevent access to those who were not staying
the night and those who felt that the hospidalero’s attitude was ‘crazy’, and
dangerous on the Camino, a ‘symptom’ one woman called it, of the changing
Camino. So, this conflict was understood in terms of a sickness, a madness or a
rational response to those ‘outside’ the refuge structure, the skewed rationale
extending to the money box, labelled ‘donativos’ or donations, but where the
hospidaleros point-blank refused to let anyone stay until they had ‘donated’ at
least two thousand pesos. It seemed like madness to insist on compulsory
donations that were not fees, “in no way” (I asked). The man refused actual
hospitality, though, even as the wall behind him was decorated with images of
his Camino, his gratitude for the experience evident from his expression in many
photos.  In a simplified world of daily walking, one cannot take such
contradictions in one’s stride so easily.

Thankfully, such bureaucracy does not find its way among pilgrims and it
IS easy enough to join a group or move between them, as there are no strict rites
of passage to undergo. One way is to buy ahottle of wine and offer it to the table
at a refuge, but | have also seen pilgrims offer massages (as I have), where the
pilgrim receiving the massage can map major and minor ills onto the contours of
his or her body. Those who seek out such contact do so to capture the day, to
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contextualise the day’s events, but also to address the broader issue of what the
day may mean in the larger context of their reasons for walking in the first place.
The work of building new perspectives, of releasing the imagination to soar on
the Camino to look for other trajectories is neither accomplished in ‘space’ nor
alone; the pilgrimage place, with the everyday of back home attenuated, stretches
the minds of the pilgrims too. The significances of this place cannot be, or at
least habitually not, sensed alone, but together. Establishing even a tenuous
sense of ‘us’, an inchoate ‘we’ (Fernandez 1991) a network of group beliefs is
crucial to bringing places into the social imaginary to do the work that had drawn
these pilgrims. - Exchange is a crucial means of establishing contact, and as |
have argued, establishing a particular mode of contact, where the Camino can
actually be ‘placed” and ‘sensed’ together,

“When places are actively sensed, the physical landscape becomes
wedded to the Iandscai}e of the mind, to the roving imagination, and
where the latter may lead is anybody’s guess... The ethnographic
challenge is to fathom what it is that a particular landscape, filled to
brimming with past and present significance, can be called u(i)on to ‘say’
and what, through the saying, can be called upon to ‘do™ (Basso
1996:107, 75).

Returning to the field, I realised the premium that existed on good
masseurs, that I could offer my hands to pilgrims, massaging their tired muscles
to help them prepare for the following day. Becoming attuned to the pains
inflicted on pilgrims, I spent several occasions with a pilgrim who had been
struck down with suspected tendonitis of the knee. On one occasion, a woman |
had met that day walking into Logrono had such a bad crick in her neck that she
had begun to sob, until 1 worked the tension out with some light massage.
Effectively it meant that she could keep walking. Through my time and effort, |
was able to help her continue, but it also achieved a change in my status too,
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because | had massaged her in the main hall, other pilgrims saw me and took me
to be more of a pilgrim than they had previously believed. 1was perceived in a
different way as | performed the service sporadically for others as a way to talk
to them for longer periods.

Quite often, priests I met who were walking the Camino seemed to suffer
a similar issue of finding the right niche for themselves, often taking a back seat,
declining to ‘identify’ themselves as religious specialists in such an arena of open
experimentation, amidst an atmosphere of ‘flirtation’ with spirituality. Often, it
was medical professionals coming to my attention first, acting on another’s
behalf, trying to ease the tension and the pain of the day’s walk on the freshly
erupted blisters and aching joints. 1 once had to avail of the services of a refuge
worker who massaged life back into my leg, which had cramped so badly that |
had had to limp for over an hour to reach the refuge. The refuge worker’s
tireless efforts on my behalf were all the more remarkable as not only did he
forego any food until he had my leg functional again, but, as I told others of his
good deed, no one seemed surprised. My story was further evidence of the spirit
of the Camino. | had learned a lesson about generosity and in my turn helped to
massage others, telling them of my motives, in part to repay in some way the
refuge worker’s favour to me.  Thus, both our deeds became woven into a
mythology of the spirit of generosity on the Camino.

Pilgrims’ hands on pilgrims’ bodies, although initially suggestive of more
purely sexual liaisons, evoke a liminal state that challenges bodily boundaries,
pushing through the skin and penetrating into the deep tissues of pilgrims.
Similarly, as the body erupts and pain pours out as bodily fluids (blood, pus etc.)
the body becomes the site for liminal experience through transgressed and
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grotesque carnality. Pilgrims must accept the touch and allow the motion to ease
the pain in their limbs, while often the limbs themselves are ravaged by the walk,
leaving the masseur to struggle with awful outbreaks on the pilgrim’s skin. Yet
the act of touch, at once a gesture of sensitive compassion and tacit, sensuous
affirmation of the wound and eruptions, gives voice to a series of crucial contexts
for the weary pilgrim.  When the refuge worker massaged me, and after, |
massaged the woman in Logrofio, each context leaked into each other. All three
bodies, linked in a chain of remaking bodies in a context of becoming that
characterised Camino pilgrims (constantly in the act of practising peregrination),
perform the lessons of the Camino, giving and receiving as forms of leaky
exchange. Equally, though, the lesson is not a purely intellectual or even wholly
emotional affair; it is pressed into the pilgrim body, as when the hospidalero
forced my leg to relax and I urged the woman’s neck to ease. Given the
proscriptions that dictate the terms of the Western body-beautiful “thin, clean and
hairless” (Molé 2004), each lesson was delivered on ‘grotesque’ pilgrim bodies,
a didactic (as much as therapeutic) ‘act’ that was not “a momentary happening,
but a certain nexus of temporal horizons, the condensation of iterability that
exceeds the moment it occasions (Butler, cited in Molé 2004). Indeed, both that
woman and | went on to massage others in the same spirit of the Camino that we
had learned. At the very least, our carefully circumscribed ‘civilised’ bodies
entered in a flow of becoming in breaking down; the grotesque body “is
continually built, created and builds and creates another body... This is why the
essential role belongs to those parts of the grotesque body in which it outgrows
own self, transgressing its own body” (Bakhtin, cited in Molé 2004).
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While giving massages was one way of becoming closer to informants,
others suggested themselves more forcefully, as when 1 often found myself in the
first days having to acclimatise quickly to overcrowded rooms stinking with
warm sweat and ‘Deep Heat’ muscle relaxant. Surrounded by literally hundreds
of semi-clad, dripping and ‘leaky’ subjects, whether stepping out from a much-
needed hot shower or stepping in from the belting rain, some form of polite
exchange was mandatory to achieve even a modicum of normality in this new
and confused environment.  Such times reveal the intersecting malleable and
incontinent co-ordinates of selfhood that are available to begin a process of
effecting existential change for Camino pilgrims. As people change and adapt
with and sometimes, given the resistant to such conditions, in spite of, each
other, these scenes are normalised and tolerances become much higher for such
things as dirt and half-naked peregrinations across the room to one’s bunk.

| have heard pilgrims say that their first-aid box belonged to everyone
else. It has happened that pilgrims have injured themselves while walking during
the day and as they sit and rest, tending to the injury, which may be a cramp, a
blister, fatigue or dehydration, other pilgrims passing will stop and check that
they are okay and whether they need anything like plasters, needle and thread
(for the blister), food or water. Quite often, having received these things, they
will not see their benefactors again. Instead, they expect to come to the aid of
other pilgrims further along the road. Inmy case less than half of what I used in
my first aid box, | used for myself. Plasters, dehydration medicing and
paracetamol were given freely to those who needed it. In tum, | had several
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times to avail of other people’s generosity along the way. It is easy to see that
temporary bodily damage can act as a primitive rite of passage to initiate
pilgrims into the culture of the Camino; it takes the acknowledgement of another
to affirm the transition. The exchange of goods, skewed as it is, bestows a
responsibility onto the hurt pilgrim to continue the practice of care.  Thus,
incorporation through porous boundaries into an ad hoc group that is any given
week’s complement of pilgrims is partly accomplished through rupturing one’s
own bodily boundary and having that eruption validated through witness and
exchange.

Turner (1982) has pointed out that many rites of passage have become
individualised, that they are a matter of choice, individual quests undertaken
rather than an obligatory ideal imposed by the community. There is a quality of
passage in pilgrimage, a movement from one time and place, what we will call
the everyday, (roughly equivalent to what Turner (1978:3) calls the “secular
paradigm”), to another time and place, one which attenuates the draw of the
everyday on the effort and attention, indeed life, of the pilgrim. Turner points
out that the pilgrim’s movement is not a straight structure to anti-structure
transition, to a mirror image of the everyday, but rather, “a liberation of human
capacities [...] from normative constraints” (1982:44). What is striking about
Turner's characterisation of this liberation is his insistence on people’s liberation
from roles played with flexibility and imagination (1982:46); that there are clear
distinctions between people and the roles they play and that these distinctions are
worthy of our attention. Although we can use our cognitive and emotional
resources to play the game, there is always other work to be done. He takes into
account the presence and influence of culture or society in the guise of
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competing discourses (1982:49), but ups the ante with our desire for communion,
for real contact with other, concrete, individuals.

Tumer also stresses that liminoid phenomena exist in a space that
accentuates creativity and imagination, that ambiguity plays an important part in
keeping the constraints of the everyday stretched in pilgrimage space, so that
alternatives can be explored, models created and decisions made, “liminoid
phenomena develop apart from central economic and political processes, along
the margins [...] they are plural, fragmentary and experimental in character”
(1982:54).  The essential ambiguity of the liminoid state is the very stuff of the
pilgrims’ search for authenticity. Authenticity in this sense is not just a sense of
the ‘really real’ that Geertz (1978) wrote about, an escape from the everyday, but
a ‘deeply playful’ and viable alternative quest for a sense of authorship that can
stand up to an everyday feeling of being authored.

Thus, in the place of a straight and simplistic sense of anti-structure,
Turmer proposes a kind of communitas “flow’ that is concrete and individual, yet
shared and open-enced. | would propose that such a state invites other contested
discourses to control the powerful possibilities that are emergent in such an arena
of and for imagination. Instead of signalling communitas’ lesser importance, |
would suggest that such contestation could be an indicator of communitas’
central importance in sparking such opposition. The struggle between these two
centrifugal and centripetal discourses of pilgrimage is real though. Andrew, an
Australian pilgrim, told me straight one day, angry at having missed out on a bed
in a fabulous refuge cut into the side of the mountain (adjacent to the famed
Monastario de Santa Maria el Real) in Najera, “you can put this in your thesis,
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there’s no fucking way I’m not gonna miss out on another bed in a refuge, 1 don’t
care what | have to do to get it, fuck ‘emall.”

The notion of site vs. non-place

One weakness in Turner’s model of pilgrimage (and Eade and Sallnow’s
too) is that it is site-centred. The Turners’ notion of pilgrimage does not
emphasise the *kinetic ritual’ (Turner 1978:xiii) of movement towards a shrine,
rather it is focussed on mobility in terms ofplace, at the expense of more, “fluid
physical and social processes” (see Coleman and Eade 2004:2); communitas is
sought out at shrines in modem industrialised societies. The Camino in contrast
IS at best site-oriented socio-geographically. Rather than viewing societies
structurally as circumscribed fields of experience, anthropology has begun to
take notice of the processes by which belonging, locality and dwelling are
created and reshaped somewhat faster than the pace of societal change.
Ultimately, both the Turners’ limitations and those of Eade & Sallnow result
from what are place-centred notions of movement, and the paradox must be
resolved elsewhere.  Coleman and Eade suggest that, despite the Turners’
acknowledgement that pilgrimage is a “kinetic ritual” (Turner & Turner 1978)
that can be representative of a larger world religious experience rather than as a
circumscribed and purely extraordinary activity, they have not sufficiently
examined the avenue of movement as constitutive of social processes (as a way
of furthering their theory of pilgrimage) (ibid). Thus, Coleman and Eade argue
for the proposed inclusion of movement as a co-ordinate of pilgrimage (along
with Eade and Sallnow’s inclusion of person, place and text) to broaden the focus
on pilgrimage, away from its expression of a particular religious discourse and to



read the act of peregrination as one mode of sacred travel (2004:6). Coleman
and Eade move away from ideal typical notions of the pilgrim in favour of a
reading of forms of movement as more everyday processes that are thriving in
the postmodern condition.  They argue that pilgrimage is not a peculiar
phenomenon, a mistake that anthropology has made in the past, but an aspect of
everyday social processes that contribute to an increasing complex modality of
mobility in contemporary society (2004:3).

In addition, Sallnow has argued that Turner’s zero-sum conclusion for
pilgrimage, where the more antistructure the less structure is possible and vice
versa, is analytically too inflexible (see Coleman & Eade 2004:4). Indeed, many
pilgrims find themselves at home, o to speak, with technology that allows them
to maintain an “intermittent co-presence” (Urry 2002b) with their families and
friends while they make their pilgrimage. The presence of stifling figures of
authority tends to increase oppositional feelings of communitas among pilgrims.

Graffiti outside Najera states, “La meta no es Santiago, la meta es el
Camino,” placing emphasis on thejourney to Santiago instead of the shrine of St.
James. By the time pilgrims arrive in the city, the pilgrimage is over for them.
Standing before the cathedral in Santiago, many pilgrims feel a sense of anti-
climax as much as a feeling of the crescendo of completion. The sense of pathos
that colours pilgrims’ arrivals one way or the other is a good rough indicator of
the difference between the existential pilgrim and the more (discursively)
religious pilgrim. One of the main reasons Turner used ‘communitas’ rather than
community, was that he felt that ‘community’ unhelpfully evoked a sense of
place and stability, while communitas was indeed useful in calling up a transitory

112



sense of place-in-movement and that a sense of (existential) stability is actually a
central experience available to pilgrims.

Conjured imaginations

Stopping in Santo Domingo de la Calzada, | found myself in a charming
little refuge run by two volunteers, a young Spanish woman, Laura, and an older
German called Wolfgang. The two were very generous with their time, spending
every moment caring for pilgrims by massaging their feet or fixing up their worn
and bleeding heels, foregoing meals to do so. When Iwas checking in, 1 asked to
buy a scallop shell as | felt that | was missing out on a central experience of the
pilgrimage, being identified easily as a pilgrim through the material culture of the
pilgrimage, for instance, by the traditional means of displaying the shell (see
figure 19). Laura expressed her disgust at the fake shells she had seen, the ones
that had cord and had St. James’s red cross painted on it. She told me only to
buy a real shell, a natural one, fit for a pilgrim. Her concern with the authentic
experience of the Camino did not stop though with her care for pilgrims and
opinions on the material artefacts of the Camino. Later that night she offered to
perform the conxuro de queimada, a Galician ritual exorcism performed as a
tourist attraction along the route. | had not previously heard of a woman
performing the rite, so | was intrigued. What happened that night did not
disappoint.

The ceremony takes place after sunset in near total darkness, where a
ritual incantation is spoken over a pot of burning spirits.  The incantation is
playful, with phrases in Galician such as Sinning tongue of the bad woman
married to the old man "and refers to fodies mutilated by the indecentfarts of

113



the infernal arses! * The whole spell is written in what Bakhtin called “grotesque
realism, " a language of critical deformation; ‘a special genre of billingsgate
(Gilmore 1995:563). At the end ofthe prayer, the master ofceremonies, Laura,
distributes the transformed substance to the audience whereby we drink, having
uttered the words, Meigasfora!” (‘Witches out!), thus effecting an exorcismfor
the imbiber by replacing one form of spirit with another. The flame from the
burning alcohol serves to gather the ceremony, cloaking it in an older light and
throwing the nominally Catholic surroundings into relief.

After everybody drinks, the lights are switched on and the atmosphere of
the ritual dissipates into the warm Galician night. We are left dazed and a little
groggy, smiling coyly to each other and moving into groups to discuss what we
had witnessed. After afew minutes, Laura, who had taken offher costume, asks
everyone to go to bed, as we would have to be up early the next morning to
continue on our way to Santiago.

The conxuro is a purported pre-Christian rite of exorcism, now framed
and performed as a contemporary tourist spectacle. One must consider the
performance as a framed performative discourse, visually more available to its
audience (as a spectacle) than verbally through the complex messages of the rite
itself (which is itself a local contestation of the more systematic (and dogmatic)
Catholic interpretation of the Camino through its appropriation of a variety of
ritual forms and contexts). Local cultural specificities can be elided by the
pilgrims, who do not always engage in a complex fashion with local cultural
forms.  The conxuro remains, in this context, ‘untranslated’, a fragment of the
local culture that can be viewed without establishing a ground for its
understanding. Yet these local cultural forms continue to provide ‘evidence’ for
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such notions as ‘authenticity’, where what Laura performed was as authentic as it
was incomprehensible (and probably because it was incomprehensible) from a
considered historical or political perspective. The performance’s content, spoken
in Galician, is secondary to the more easily accessible ritual form, which is
astract enough to remain useful for pilgrims without being hindered by the
subject matter’s impenetrability.5)

To consider the conxuro as a framed cultural performance, let us first
define some terms. A frame is a ‘defined interpretive context providing
quidelines for distinguishing between orders of message (e.g. insinuation, joking,
Imitation, translation and quotation)’ (Bauman 1977:9).  This framed
performance is accomplished through an ironic imagination of both the
iconography of St. James the pilgrim and the representation of an imagined
archetypal witch figure performing a rite that negotiates a position of power for
the performer.  The ritual is an example of Bakhtinian camivalesque, a
‘transgressive carnality’, employed here by the performer as a critique of power,
religiosity and historical discourse in modem Spanish society.5. The use of irony
in the conxuro creates what Taylor (2001:75) calls, “a dramatic situation of
conspiracy between the ironist [Laura] and the audience [spectator-pilgrims] at
the expense of a third party [the Catholic Church]”.  What does the
performance actually try to teach the spectators, and how do they receive its

D It is possible to read the visual aspects of the performance beln? more effective because the
images are iconic (they re-present an iconic |ma§ie of St. James in the attire of the speaker) and
indexical (making the potion indexes the transubstantiation of wine into the blood of Christ).” The
rite itself Is spoken in Galician, which even most Spanish participants are not able to speak or

understand.

3 See St John (2001) for an excellent discussion of ‘transgressive sensuousness’ and ‘carnal
sociality” in liminal spaces. _

2 One 0f the more interesting aspects of the conxuro, aIthou?h one not fully pursued here, is that
while the SRectators joined the performer in a ‘community of opposition’ (Taylor 2001:75)
created by tne performance, each person | talked to following the performance seemed to have
his/her own idea of what was happening during the performance.
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message and come to understand it? How does the institutional material culture,
the markers and signposts, delineate the pilgrimage and in doing so offer
pilgrims a particular version of it.

What are the specific relationships between the modem pilgrimage as a
series of composed existential experiences, the ongoing stewardship of the
pilgrimage route by various Church and secular institutions, and the EU’s
patronage of the Camino? My argument is that the institutionalisation of the
Camino may diminish its particular power of attraction, its charisma (Csordas
1997, Weber 1963), for the sake of promoting particular discursive versions of
the pilgrimage experience.33 Csordas states, “charisma is a self process, the
locus of which is not the personality of a charismatic leader but the rhetorical
resources mobilised among participants in ritual performance” (1997:xvii).
Thus, people are drawn to walk by the stories of pilgrims who have gone before
them; the power of the medieval religious pilgrimage to Saint James’s relics has
significantly diminished in the wake of the route’s modem revival.

These newer discursive versions of the pilgrimage, centred on the
religious, historical and heritage aspects of the Camino, are paraded as
‘recoveries’ of an ‘authentic’ ancient route, time and way of life, and resonate
with recurring themes of re-enchantment in modem society. Each institution
produces its own version of the ‘true’ pilgrimage and establishes a repertoire of
pilgrimage experiences that standardises and rationalises the journey in an
attempt to guarantee customer satisfaction.  They ritualise the charismatic
potential of the pilgrimage within their own orthodox frames of reference. At the

3 | am drawing this notion of charisma from Csordas ﬁ1997%, which higihl_ights the individual
cqcet%tlvellag_ency ofthe pilgrim as the locus of charisma, rather than the institutional interpretations
ofthe pilgrimage.
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same time, pilgrimage discourses are deployed in the service of more
conservative self-interested agendas.

The Conxuro de Queimada

The conxuro de queimada is a traditional ceremony of exorcism
presented to pilgrims as a performance of a local Galician ritual. It is sometimes
performed all along the route (depending on the individual characters who take
up residence to perform it in a given year), but can be seen more frequently in the
villages in Galicia on the last days of the Camino, from O Cebrero to Santiago.
The image of the witch that is both the narrator and the target of the ceremony is
popular in Galicia, and witch dolls can be hought in tourist shops along the
Camino, much in the same way as the image of the Leprechaun is available in
Ireland. | have attended three conxuros, two of which were very touristy affairs,
held in the open air and performed by men dressed as St. James. The third was
the ceremony that took place in the refuge in Santo Domingo.5

If there were a degree of efficacy in this “ritual”, it would indeed seem to
be more political than spiritual. ~Rather than exorcising spirits, the conxuro
“conjures up” a version and vision of and for the Camino, Galicia, Spain and
Europe. The queimada is a concoction made by burning strong spirits called
aguardente with citrus peel, coffee beans and plenty of sugar. I will refer to the
queimada increasingly as a potion however, to indicate that in the experience of
those attending the ceremony something may indeed have happened to the drink.

54 By ceremony, | refer in this instance to a spectacle for an audience of Catholic pilgrims with
political potential rather than as a quasi-religious exorcism. By ritual, I refer to a performance
having a degree of efficacy, although for reasons that | will show, this efficacy too is more
political than sacred today.
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This belief is predicated upon, and framed by the audience’s engagement with
the Catholic belief in the transubstantiation of liquids into something else
through ritually efficacious prayer.

Although the conxuro de queimada can quite easily continue as a tourist
attraction, the ceremony contains an implicit critique of ‘high’ religious forms
that can be seen when it is performed in places that are not as appropriate, such
as in Catholic refuges (see figure 14). A more fundamental debate, central to the
meaning-making process of the pilgrim experience is uncovered, a debate
surrounding the power of an actor, or a religious system, to offer ‘other’
interpretations to pilgrims.  The ‘authentic’ can contribute to understanding,
whether through a rite of exorcism that represents itself as a ‘return to nature” or
an exposure of such an endeavour as a source of mockery (cf. Bruner 1994:410).
Indeed, by extension, the entire process of pilgrimage becomes vulnerable to
such derision. ~ While observing Laura’s conxuro, histories and discourses
intertwined in interesting ways, providing a compelling political performance
and moral commentary on the hybrid historical formations that have produced
the present-day pilgrimage. Cosmologies, discourses, and other things in history
provide interpretations, but they also compete with each other as they lay claim
to a contested epistemological space. Such a contestation maintained through the
ambiguity of a performer, Laura, who is able to negotiate new understandings of
what it means to be young, female and Galician on the pilgrimage route to St.
James in Santiago.
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Figure 17 Postcard displaying the materia) culture of the conxuro de quiemada

How did Laura, play the role(s) she played, how did she lay claim to
power in order to effect the performance and some of the broader frames
(Galician, Spanish, European, female etc.) that both give meaning to and are
affected by her performance? Laura acts as what Levinson terms the ‘ordinary
speaker” in this context, which, ‘is a participant holding responsibility for several
different aspects of message production simultaneously: for motivating it... and
for actually transmitting it,” though not for supplying its form (cited in Irvine
1996:133). Laura is a young girl, which represents an inversion of the age role
that can be considered an appropriate index of the social right to perform such
acts as spells.

In one sense, Laura was imitating her grandmother, who she said had
taught her the spell, and from whom the authority for her performance ultimately
derives. At the same time, her youth allowed her to avoid claims that it was a
‘serious’ ritual she performed, because, after all, she is only a young girl. This
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indeterminacy in her role as speaker, due to her youth, is one aspect of the
performance that kept it a spectacle for tourists.  Equally, though, the
performance retained an efficacy through the promise of the “present absence’ of
Laura’s grandmother; the conxuro became populated with several such ethereal
characters.

The speaker was female and claiming some sacred power within a
religion that operates in part by withholding that voice from women. Her
performance could thus be read in the context of an ongoing debate within the
Roman Catholic Church, for instance, among lay-people who discuss the
possibility of women priests being ordained. All through my fieldwork, many
issues, such as the role of women in the Church, were debated vigorously, each
pilgrim adding his or her own image of Church to the conversation. In Iberian
and Mediterranean societies, though, the public voice of the female is heard most
commonly in lament (Gilmore 1995:561), and Laura’s performance, if read as
part lament, was as much a cultural form being called here to affirm her identity
as speaker, as an ironic nod in the direction of an institutional requirement to
remain silent. The refuge is a (Catholic) sanctuary from primal ‘elements’ and
feral ‘exotic’ Spain, yet these elements and the country’s feral power were being
invoked in the ceremony and sought by the pilgrims. Thus, through Laura’s
claim to power, through her knowledge of ‘witchery,” both her gender and the
subject of her incantation placed her outside of the refuge’s ‘official’ power
structure and brought her audience with her.

Staking a claim for ‘male’ power too, Laura embodied the image of St
James through her costume, which acted as a social skin to suspend the normal
male/female dichotomy, or, to follow Turner, at least to take the sting out of it.
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This indeterminacy of age, meaning and gender was maintained through her
parodied embodiment of multiple ambivalent representations i.e. St James as
pilgrim saint, an imagined context of James as being in contact with witchery, a
witch, the speaker’s grandmother and the speaker’s here-and-now (suspended)
social role as ‘refuge worker’. The fragments of other voices point to Laura’s
inhabitation by other ‘persons.”  While at one level her performance was
legitimated by these voices, at another, Laura’s social self, framed by her modem
sense of selfhood, became decentred through that inhabitation, which, through
‘local’ understandings, can be seen as a form of ‘possession.’d

Through Laura’s embodiment of two imaginations of religion or, more
generally, the ‘sacred,” we begin to establish some parameters to understand
these broader cultural processes at work. The ceremony, as a mode of
performance can first be thought of structurally as mimetic behaviour, ‘the
process of transforming raw experience into palatable forms’ (Schechner, cited in
Beeman 1993:2). In this way, as a set of basic forms of human interactions,
performative behaviour is ‘socially co-created, with continual evaluative
feedback... [Evaluation of ... the audience is crucial for the continuance of the
communication’ (ibid.). The ceremony served to provide hoth ‘raw material’
made palatable and a latent critique to a group of pilgrim-spectators, later
transformed through practiced discussion within ‘ad hoc communities of
interpretation” (Taylor 1995) that fluidly spring up and fade away on a daily
basis in the pilgrimage. Entering the flow of the ceremony, the audience entered
a ‘transitional state’ (Turner 1982:33ft) where they chose to explore new

5 It is possible to imagine possession as a two-way process here; Laura was as much a social
actor making a powerful claim as possessor, when she appropriated high and low religious fonns
for the ceremony, asa ‘medium’ to explore broader cultural processes.
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interpretations of their ‘raw” experience of pilgrimage. As such, the ceremony
was multiply framed, as a ritual enacted as a performance of (and as an embodied
commentary on) institutional interpretations of sacred movement, Galicia as a
source of local ‘difference’, and the pilgrimage itself. The performance offers a
range of interpretations, and as | talked to the audience afterwards and in the
following days, the responses ranged from a belief that they had witnessed
something of the ‘genuine” Galician culture, to one man who thought that it
showed how contrived a lot of the pilgrimage had become.

Performative behaviour strives ‘to affect human affairs, leaving the
individuals involved in the performative act in a changed state’ (Beeman
1993:3). From this aspect of performance, | take it that the latent political effect
of the ceremony was to offer to pilgrims a ludic or playful reading of the
pilgrimage as a site of cultural resistance, not sacred contestation. Laura was, it
seems, able to perform her ‘recovery” of old fragments of Galician culture
because she understood the ceremony, not as religiously efficacious, but as
culturally significant. Purifying pilgrims through the potion (casting out spirits)
paradoxically ‘corrupted’ the pilgrims with the local (read: pagan) culture. This
reading of the ceremony rests on pilgrims’ continuous and ambiguous
movements between ‘official’ Church structures (e.g. daily mass, Church-run
refuges) and finding a sense of (personal) spirituality in the Spanish countryside.
The perfomiance thus lies not only within the frame of the ceremony itself, but in
the interpretations that abounded afterwards, serving to re-frame the conxuro as
an appropriated or recovered ‘knowledge” within the pilgrims’ social memory of
a ‘real’ Spain, so serendipitously ‘discovered’ in Santo Domingo.
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|f St. James can be understood as an archetypal or iconic embodiment of
Roman Catholic presence in Spain, and pilgrims have travelled the pilgrimage
route to re-enact mimetically James’s journey, then a parodied embodiment of
the saint, mixed with an unknown witch, embodying a fragmented sense of
Galician culture, takes on new significance. lconographic representations of St
James abound along the route, from statues of Santiago with a red bandana in the
Basque area (claiming a distinctly Basque nationalist interpretation of the saint as
a symbolic resource) to Laura herself. They serve as sites, “for philosophical
meditation, where force and image lock together” (Taussig 1997:166), they
provide pilgrims with saintly imaginations that suggest a doorway into an
authentic ‘return to nature” in the form of the original pilgrim (the quest for many
pilgrims to Santiago). In Laura’s case, the ephemeral unknown witch she
conjured interrupted the completion of this saintly imagination as humble pilgrim
to his shring, preserving the threshold experience.

This embodiment as mimetic function, to use Taussig’s phrase, shows us
a figure that, “provides hoth ineffability and representational space, by which she
existed not so much as a figure but as the possibility of figuration [and re-
configuration]” (Taussig 1997:169). The grotesque, syncretic body that Laura
displayed for her audience not only, “presse[d] close to [her] object, as if through
touching, smelling, tasting, [she] wanted to transform [herself]” (Taussig
1993:2), but also parodied her audience’s efforts to achieve the same ends: their
self-transformation into original pilgrims. Through the ‘ancestors’ she mocked,
Laura was granted the power “to shake the foundations of institutions” (Hoem
1998:25). Saint and witch ‘leaked” into each other (Irvine 1996), maintaining the
power of the performance, and keeping her role as speaker ambivalent. Her
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clowning empowered her through her irony and self-irony, drawing her audience
into a camivalesque mimicry that reshaped their experience of the pilgrimage.
Taylor (2001:185) notes that this power of self-irony is the ability to make a ‘pre-
emptive strike’, a warning as much as a story being retold. Those who come
looking for a ‘simpler,” rural, and nostalgic connection with their faith had better
be careful! Inthe end, though, Laura could and did laugh at the romantic tourist-
pilgrims’ reactions to the ceremony.

We can express this performance as a ‘carnivalisation’ (Irvine 1996:13)
of the Catholic pilgrimage. It reveals how in one way the performance i
removed directly, though not entirely, from its Catholic frame, in order to release
it to expose the cohesive and subversive potentialities of pilgrimage.
‘Laminating’ together (Coleman 1997) pilgrims’ imaginations of sacred power,
present in the ceremony, through multiple framing, allowed for Laura’s equal
appropriation of the Tow’ form and the ‘high’ form of sacred power through
their contiguity. These diverse images were not presented nomothetically, rather
they pressed close and leaked into each other, “endangering the sacred” (Sibley
in St. John 2001:56). In effect, the performance reconfigured Laura’s body as a
portal, a sign-in-motion between two imaginations. The blending of Laura’s
‘corrupted” image and the pilgrims’ ideal-type image, of sacred movement,
created a journey for the participants that became a mini-pilgrimage within the
larger context of their pilgrimage wanderings.
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Structural aspects of the conxuro

Laura’s conxuro exists at many levels in the life-worlds of those who
observe and participate. The ascription of a threshold status to the audience is
contingent on a deferred interpretation that occurs after the event. For several
days after, | found pilgrims discussing the performance, lamenting with pilgrims
who had not stayed at that refuge and seeking out other conxuro rituals. The
ceremony transmits an idea (Laura’s) of Galician culture, as well as negotiating a
space for Laura’s flirtation with a sense of the interpellation for her Galician
identity. The creation of a multiply framed and liminoid pilgrimage space is
sustained through Laura’s ambiguous ceremonial role, which presents, through
her parody of St. James, hoth an entertaining tourist spectacle and an efficacious
alternative of the pilgrim experience’. Her ironic performance is thus both
spectacle and a potentially efficacious alternative construction of the pilgrimage
experience beyond a more hegemonic Catholic interpretation.

There are conflicting ideas of the performance that make it difficult to
have a clear sense of the irony invoked. However ambivalent and potentially
subversive this “transmission” of culture may be, though, its multiple meanings
all depend on the overarching structure of Spanish Catholic pilgrimage. This
appropriation and re-invention of tradition relies on Laura’s re-imagination of
central elements of older forms for its logic and legitimacy, through the recovery
of culture constructed as local and the historical stress in Spain on public
displays. As Turner argues, society presents the pilgrims with alternatives that
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emphasise both the potential for change and the structure that makes that
presentation meaningful (cited in Beeman 1993:11).%

The pilgrimage space as, ‘a realm of competing discourses’ (Eade &
Sallnow 19916:5) plays out in Laura’s performance too. In as much as she re-
presents Catholic discourse and its potential for mediating personal change
(metanoia), Laura also embodies an uncomfortable vision of mixing local and
Catholic forms of religious experience.57 The parody of a costumed St. James,
offered in Santiago as a ‘genuine’ artefact of the experience of religion and worn
here by a young girl incanting ‘powerful’ spells, is unsettling.

In one sense, St. James’s transformation is effected through a protean
performance that creates a hybrid image in the half-light, devoured in the gaze of
each spectator. If, in performing, as Turner says, we are revealed to ourselves,
then this re-presentation of embodied religious discourse in Laura must surely
not be very palatable. And, yet, the cameras flashed and the pilgrims drank the
potion happily to make themselves as ‘pure’ as the speaker before them did (and
as the spell had promised). It was so strange to discover that almost no-one
found the ceremony too offensive or distasteful, running counter, I thought, to
mainstream liberal Catholicism and to the faith of individuals making an arduous
journey of devotion. Was Laura so able to predict the right people being in the
refuge that night? It was precisely this ambiguity, though, this syncretic image
of saint and witch (and priestess), that held their fascination. When asked, they

56 The danger oftoo much irony, of course, is that the ironist can end up simply re-presenting the
religious form that, in this case, she is attempting to disarm.

s7Biblically, metanoia represents a hasic change in beliefand practice, while bin (tuvel) refers to
a syncretic moral and religious situation, most associated with proscriptive practices such as the
mixing of two contradictory cosmologies, or more literally with the injunction that ‘man shall not
lie with beast’ from Leviticus which contextualises the term as ‘abomination’.
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talked about it being ‘real’ or ‘magical.” One Spanish man told me that | had
seen something of Spain that most tourists did not see!

The modem conxuro these days is, it has to be said, a ‘local’ tourist
attraction. It is performed in several places, quite often for the benefit of tourists.
One such place is O Cebrero, located on the Galician border and one of the oldest
Celtic villages in Europe, and according to Coelho (1992) one legendary resting-
place of the Holy Grail. While the ceremony is a cultural tourist event, though, |
argue that other factors contribute to it being more. It is a different kind of
hack-space’ (MacCannell 1976). O Cebrero for instance, provides a setting
where the ceremony can be consumed as a tourist spectacle rather than as a pre-
Christian ritual in a Catholicised space, a space that retains its mystic character,
relegating the ceremony to the status of a ‘superstition’” and can be viewed
without any real sense of being able to contaminate spectators. | met and talked
with Zdenbeck, the Czech priest, who saw the ceremony as evidence that these
superstitions had all but died out. They were performed for tourists, he felt, and
so were a it of fun.

When one observes the conxuro in O Cebrero, one feels that it is a ritual
of times gone by. When the ceremony I attended took place in a refuge,
however, we found ourselves drawn into the myth and magic of the performance
in a different way. While the setting of the conxuro in O Cebrero emphasised the
‘otherness’ of the rite of exorcism, the setting of the ceremony in the refuge laid
emphasis on the contact between two cosmologies.  Something else was
happening in Santo Domingo. The ceremony at the refuge represents a history of
discourses and a form of subversion, a discourse on histories, high and low. The
audience witnesses, evaluates and participates in a framed expression of a
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religious and cultural history of the region and the pilgrimage space. The
broader social drama of the Catholic Church’s presence is framed and offered to
the pilgrims, politicising their religious experience. At the same time, the
presentation of this history is a situated one, contingent on aparticular reading of
‘history” and enacted as such.

As a pre-Christian ceremony, mixing the conxuro with the cult of St
James at a local level is not easy. The efficacy of the ceremony as a site of
resistance is diminished, as it becomes a spectacle for transient pilgrims. The
ceremony, though, is also an enactment of an element of another system of
religion in a space that is nominally defined as ‘Catholic” space; the spectacle
does resist Catholicism. The conxuro is only performed, so the two hospidaleros
(refuge workers) told me, when they are ‘sure’ of their audience. By making a
claim for the space here, then, the conxuro takes on new efficacy with potential
for offering new interpretations of the pilgrimage experience. The conxuro
presents an opportunity to look at the resultant meeting between two cosmologies
in apparent conflict, offered as new ways for the spectators to re-imagine pilgrim
identities.  This re-imagination is powerful if we notice that the Tow" (local,
ghostly) cultural form has appropriated the ‘high” (hegemonic) national religious
form, producing a sub-cultural moral system that ‘protests the iniquity of power’
that has subordinated the low (Gilmore 1995:574).

When [ attended the ritual of the conxuro de queimada, it was striking
that many stories comprising modem Europe were represented; Christian,
Islamic, national (Spanish) and local chauvinist (leading to centuries of war)
stories, and the story of Europe as a modem, yet august, economic phenomenon.
The story of abductions and unnatural hybrid creatures resonated with a curious
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performance of ‘recovered” Galician culture. This particular conxuro then,
suggested a range of issues that guided my study of the Camino de Santiago.
Most notable was that the Camino is not a single homogenous space replete with
culture, waiting to be discovered by me (see Amit 2000). The mutability of the
pilgrimage maintains a need for creativity, for locals to ‘conjure’ the pilgrimage.
The Camino offers people two kinds of opportunity, the opportunity to evoke the
historical and cultural richness of the pilgrimage in the many cultural forms
available and the opportunity to construct a version of that history and culture for
their own purposes.  There is no one history or culture; instead, we find a
constant, (sometimes dismal) production of a series of contacts between
cosmologies and histories. For many ‘cultural entrepreneurs’ 8 pilgrimages
represent the ripest of conditions for staking a claim for their version of the
world. ~ Many such entrepreneurs, while establishing their version in a
‘ilderness’, have tended not to be so inaccessible as to deter followers.®

While Laura is engaged in a personal project of cultural entrepreneurship,
others like Tomas, the modem Templar who runs the hostel in Manjarin and
whom we met in the introduction, is a much more fully developed cultural
entrepreneur.  Tomas draws together Christianity and Islam, fighting the local
Xunta (who regularly try to shut his refuge down for health and safety reasons),
setting himselfup in his own little castle, weaving grand historical narratives into
the lives of the people before him every day at 11 a.m., when he recites his daily
prayer for world peace. It is a much more ambitious project, one that convinces
many people of his unique vision of the world. Laura’s personal project

See Becker 1963 for the basis of ‘moral’ entrepreneurship and labelling theory that informs
part of my argument for cultural entrepreneurship in this chapter.
V0 See for instance Adler’s (2002) analysis of “stadiums in the wilderness” that housed early
medieval ascetics along major trade routes.
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resonates more closely with projects under repair by pilgrims who witness her
claim to power and validate it and themselves through an act of complicit
participation in her very ‘local’ ritual with its cosmopolitan audience.

**x

San Juan de Ortega is little more than a church and refuge where the
hospidalero, Fr. Jose Maria Alonso Marroguin, makes a garlic soup that is the
talk of the Camino. San Juan de Ortega, St. John of the Thistle, started the
refuge in the twelfth century to fulfil a promise to St. Nicolas de Bari, whose
relic saved him once at sea. San Juan was a gifted builder, having worked with
Santo Domingo to construct bridges and paths for pilgrims in Najera and
Logrofo. The left transept depicts the annunciation and at the equinoxes, a ray
of sunlight focuses on it at twilight, highlighting Mary’s acquiescence to
Gabriel’s news.

The little village is a popular stop for both pilgrims and tourists. | have
never stayed at San Juan, always pushing on to the city of Burgos instead. Along
the way, one passes Atapuerca, where a proposed missing link between
Neanderthals and Homo sapiens, Homo antecessor, has been excavated. Why |
remember this journey though, is that it was where, for only the second time on
pilgrimage, I lost control of my body. The journey down into the valley of
thorns, where Charlemagne’s general Roland lost his life, was the first time.
Several years earlier, my legs simply refused to move then, and I lay down on the
ground, unable to remove my rucksack, so that | looked, for all the world, like a
turtle on its back. | did not care though; the pilgrimage had disappeared along
with the will to finish the walk. | lay impassively for nearly an hour until my
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legs gave up their resistance to my will and agreed to walk for another few
minutes. Either way, | thought, I did not really have to arrive at Roncesvalles; |
had lost any ambition to take another step. Many pilgrims describe the last mile
of each day’s walk as the hardest part; knowing that they were minutes away
from finishing increased their suffering. They could no longer hold off from
wanting the trip to be over, and their world fell in. One man stopped by the side
of the road and rubbed his ankles wistfully, “It’s the last mile, when you know
it’s [the refuge] just over the next hill or around the next comer. It's like the last
half hour and you know you're finishing, that’s when it’s hardest. You try to
forget the refuge and concentrate on the walking, but it gets too hard and the pain
is worse. Every time your foot hits the ground, it shoots up your leg and you
want to give up. Some days I stop even feeling the pain, and I trudge on but my
feet are killing me.” The first time my body surrendered, I was in the valley of
heroes and | was too apathetic even to feel like a fraud.

The second time in my life my body quit me, approaching the outskirts of
Burgos, a huge blister had taken over my left heel and with each stride more and
more of the pilgrimage evaporated; there was only the pain of my left leg on the
ground, giving way to a rhythmic throbbing that approximated what I thought
could be steps. The searing sun and the hardness of the concrete squeezed me
between them until | relented, half-staggering after the other pilgrims in my
party, vaguely following the sounds of their voices. | was on fire and fighting
every step, when | stopped struggling and let the pain and incipient dehydration
take me. Before long, the pain would return, and | cycled between suffering
through each step and meandering forward with numb intent. All of the
pilgrimage was washed away; only a warm, dull anaesthesia sustained me.
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Within this cycle of pain and numbness, 1 began to feel that | was less than a
person: my motives for being on pilgrimage, where | stood on the earth, even my
need to interact with my walking companions all but vanished. | simply
staggered on. It is a common feeling for pilgrims to have. Kerry Egan (2004)

describes i,

“the heaé like.a brick, w?uld droB into the middle of a thought, (;Fttmg

it off an Ieavmg me confused and dizzy. twasasthou[qht e abilit

thmkwas eakin out throu hm [fores along with swea Att at ;f
amﬁ; tere Was a ong eaceful

wgéc een y felt sth athre\e/)e(r i had ent st It wasnta
use when | u

?fl how | th u% t breat rg wor g J tw%(kedpfn(? Hreathed anJ
stened totesouns asn't eep n thoug 1was geep In non-

thought.., Breath is a m|raculous thin %when you have five weeks to
NOtICE 1t for several hours a day” (2004:
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Chapter three:

Into the West: contours ofpilgrim narratives

The pastis not for living in,
Itisawellofconclusions,
from which we draw in order to act.

John Berger, Ways ofSeeing

We have nothing ofour own excepttime,

which even the homeless can experience.

Baltasar Gracian, The Artof Worldly Wisdom

Having limped as far as | could towards Burgos, and then opted for a taxi,
| left many of my friends who wanted to preserve the experience of the
pilgrimage by walking into the city the following day. It would be a hard
monotonous trek through the industrial estate into the city, | had done it before
and | did not intend limping heroically for a day to do it again. | decided instead
that 1 should take a taxi with three other pilgrims to Burgos and take a day off
walking to allow my body to heal. Itwas the first time I had done it and I thrilled
at the prospect of seeing more of Burgos than the overcrowded bunks at the far
side of the city that took in most pilgrims. We found a little hotel and booked
into a proper room with a proper bed and, because things rarely change too much
on the road, with a proper pilgrim sharing my room. Nevertheless, | could not
have been happier; when normally I would have been in a bunk at a refuge, I sat
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down to a feast in a restaurant that only began serving after ten in the evening
and followed it with a delicious sleep.

As | awoke in Burgos, | delighted in taking my time, getting up at my
leisure, taking a more substantial breakfast and donning my tourist demeanour to
see the city. Rather, | accentuated an already instantiated tourist habitus and let
my nosy self run free over the cityscape. | had taken a day offl The obvious
sight was the cathedral, a 13th century Gothic creation of Fernando 111 that has
expanded to include most major innovations in building for hundreds of years
(Plateresque, Baroque and Rococo). It still dominates the skyline, and one
cannot help but be drawn towards it. My companions, however, were anxious to
make their own way through the city on their own so we split up after breakfast
and tried to walk off in different directions.

The aimlessness of the modem tourist pilgrim is something sad to
behold. The body no longer acts as any kind of anchor, instead the journey
through a random (contingent on history) collection of buildings and places,
called sights. Their nomenclature as sights highlights the lack of sensory
engagement the average tourist has with these places, relying on the objective
and too often untrained eye to attempt some kind of distant summarising of the
view before this cultural voyeur. In fact, the self-conscious tourist can often feel
a little sleazy, groping for some aspect of the culture before them (“built in
1270' or “housed Hemmingway for two months”) to gain purchase. While the
beauty of many of the monuments is apparent, their meanings are not. | became
disoriented walking the streets, an outsider in a city that seemed not to care. The
only relief came in the quise of other pilgrims, equally bemused, tilting their
head up in recognition and reprieve from the unyielding architecture and
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unconcerned local folk. At last, a foothold in the composition of this vista,
fellow wanderers sharing, at least superficially, some history and a similar
trajectory across this Cultural Itinerary; we allowed each other to feel ‘at home’,
A paradoxical experience within other paradoxical experiences; to different
degrees we came here to lose ourselves in order to find ourselves again, in effect
a modem re-telling of the Christian eschatological promise; dying to self to be
reborn. Mayhe we were not so revolutionary after all.

Following the itinerary of a travel guide around any city is problematic.
The route is arbitrary, drawing unsuspecting tourists around and across a
cityscape according to the hegemony of particular, unhelpful ideas of what a
particular city is and should be. While the more interesting minutiae can be said
to occur in the interstices of the city among the monuments and sights to see, the
biographical impact upon the soon-weary traveller is one of unwelcome
bewilderment. One is never prepared for a city, its stories have to be discovered
when one is ready for them. Nietzsche wrote once that, “no one can extract from
things, books included, more than they already know. What one has no access to
through experience one has no ear for”. Thus, the map and the guide achieve
their contrary effects upon the urban wanderer; s/he suffers metropolitan
allocation: “The scopophilic traveller’s powerful position of voyeur” (Zilcosky
2003:59) becomes “the long lonely absurd walk home™ (Zilcosky 2003:61),

In exploring a recovery of the authentic in modem(ist) modes of travel,
set within the broader framework of travel literature, Kafka is an anomaly of
sorts, for, once he began to write, he stopped travelling. The submerged theme
of travel therefore draws one’s attention to the inner themes of his works, from
the claustrophobia and stasis of his characters to his expression of tum-of-the-
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century motivations for travelling, routed in modem man’s ills “alienated from
his labour, his gods, his home and himself’ (Zilcosky 2003:7). Travel thus
provided a panacea, “locating an ‘authentic’ sense of both self and home”
(2003:7), in newly discovered and freshly represented exotic places, places
which offered a return to the beginning for the petty-bourgeois distanced from
himself and his home. The exotic called to the angst-filled city dweller,
whispering a promise of renewal, health and recovered innocence. The age of
travel was part return, then, and part rejuvenation, where accidental tourism
sought the real in other places rather than in the expanding and increasingly
dystopian European cities, where the tropics themselves become a series of
tropes (see 2003:15): “for modems, reality and authenticity [become] thought to
be elsewhere” (MacCannell, quoted in Zilcosky 2003:204n23).

While other writers, (from Conrad to Joyce), explicitly structured their
works around journeys, Kafka’s characters seem only tangentially to have
moved. Yet, this literary movement, towards a recovery of a self headed for and
through existential crises, evokes the modernist attempt to hase its inspiration on
the awe that held the attention of the Romantics. Ideology tends towards the
sublime, but modernism, in the form of colonial and capitalist expansion, failed
to elicit much more than the silent scream that permeates Kafka’s work and
indeed most other writers of this era. The point for Kafka though was to frustrate
any discovery of a tme self in order to effect a more fruitful exoticisation of self.
For Kafka, in his own life, maintaining a relationship of exoticisation of self was,
he felt, cmcial to his creative spirit. As a result, of course, Kafka travelled less
and less as he explored his literary voice, deferring any journey that might put an
end to his will to write.  For the pilgrims who leave behind the claustrophobic,
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the stagnant and the quotidian, in search of a voice that can even express the
inchoate angst of the modem, however, travel is the means by which articulation
becomes possible.

Kafka maintained an interesting relationship with the travel guide. Ina
way that reflects the wandering and wondering that characterises the modem
pilgrim, Kafka uses the guide as a literary device to throw into relief the two
meanings of verfahren, guided proceedings and errant motion, Kafka highlights
the problematic relationship of the two notions of movement, one official,
sanctioned and safe, the other wayward, irrational and without approval. The
travel guide, while promising real and efficient contact with a place, negates
‘real’ travel through its itinerary. By being liberated from strangeness, the
traveller is made to feel at home in a foreign place; the guide fills in the history
that the traveller lacks, orienting him in the city. By orienting him, the traveller
Is kept strange until he relinquishes his guide. Ultimately, the guide promises a
fusion of signs and meanings that for Kafka is always dangerous (Zilcosky
2003:92).

Auge tells us that places are concerned with or created by a concern for
identity, relations and history (Auge 1995:52). He talks about place as:

“the la n%/out of the house, the rules of re5|dence the zoning of the village

placentent of altars, con |gurat|on of public . open sgaces lang
d|str|but|on which] correspdnd for every |nd|V|duaI to 4 system of
possibilities, prescriptions and interdicts Whose content is both spatial
and social.  To pe bom is to be bom in a place, to be assigned to
residence. . In this sense, the actual place of birth is a constiflent of
individual identity” (Auge 1995:52ft).
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A place’s historicity occurs, “from the moment when ... it is defined by a
minimal stability ...the inhabitant of an anthropological place does not make
history; he lives in it” (Auge 1995:54). Auge sees the “presence of the past in a
present that supersedes it but still lays claim to it” as being “the essence of
modernity” and, quite simply, what ‘place’ is. In an age of supermodemity
(where supermodemity is an intense and more concrete form of the postmodern
spectacle [see Debord 1992]), a saturation of meaning lays claim to the
individual through a daily assault, a semiotic war of attrition, and the pilgrimage
space, particularly the Camino, can become powerfully attractive.) In contrast,
the difficulty of the walk necessarily eclipses the landscape as ‘seen’ and
privileges the body as locus of experience and the individual, who cannot be
ignored.

It is more helpful, though, to view the Camino as a series of non-places.
Pilgrims roam like ghosts across Spain, spending each night in a different place,
migrating wearily towards the city of St. James, the great exorcist of Iberia.
They are not tied to the land, to its history or its meanings; the most concrete
monument passes quickly into memory, a mere spectral presence among a host
of recollections of a hard day’s walk. As nomads, pilgrims do not relate to the
land in the same way, theirs is a “fully reconciled alienation” (Rudolph 2004:34).
The landscape pushes up through their feet into their bodies, and fades, mile after
mile, each step bringing forth a new transgression past the soles of their feet (and
for many pilgrims into their souls). Rudolph writes about his physical passage
through Spain,

' Santago, walking o he 00 of the carh 45 4 peregring, & wanderst & pathess place

Similarly, pilgrim to Rome became known as ‘romeros’ and those who went to Jerusalem,
‘palmers’.
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“It was more as if the landscape ve n¥ slowly foassed us by than we it
Sometimes, It seemed as If we beca egarto Iandscae sic], like the
herds of auvergnat sheep - or a medieval peasant,. tep| grimage acts
like @ mental sauna sweatln? out the stress of daily life as You Sit an
watch the cIou S Move sIow;Aacross the land, pass gradually over the
hill, and si entycross overtestream the cows, the low stone wall,
and, finally, you” (2004:3

Augé tells us that in the accidental traveller we find the prophetic
evocation of spaces in which neither identity, relations nor history make any
sense; “spaces in which solitude is experienced as an overburdening or emptying
of individuality, in which only the movement of fleeting images enables the
observer to hypothesise the existence of past and glimpse the possibility of a
future” (1995:87). The abolition of place and the establishment of ‘non-place’ is
the consummation of the journey (1995:87); only the traveller survives the
journey.  This abolition represents the struggle of the traveller as hero,
conquering the places in his imagination. The traveller turns back on himself,
the vision of the flaneur’s reflection of himself as he surveys the world, striking
the pose as a spectator of the real, joining the old and the new in one rhetorical
space of the imagination, as recorded in the text (see Urry 2000). The double
aspect of modernity at work here is the “loss of the subject among the crowd, or
inversely, absolute power, claimed by the individual consciousness” (Augé
1995:92).

The word ‘non-place’ draws out two aspects of relationship, the first that
of spaces to their ends and the second that characterises the relationships people
have with these spaces (Augé 1995:94). Because pilgrims move through spaces
rather than stop and reside there for any length of time, the term ‘pilgrim” is part
of that constitution of the non-place, it relates the pilgrim as wanderer to the
landscape or indeed any of the towns along in a position of non-dweller. The
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pilgrim validates the pilgrimage even as the pilgrimage returns the favour.
Imagination, “the only weapon in the war against reality” (as the poet Pierre-
Jules de Gautier wrote), seeks to ironise the relationship between pilgrim and
place as problematic and fluid, asking the question, “does it present a world you
choose to live in?” (White 2005:182). Imagination seeks to effect, “a maximum
intensification of a transformation in progress” (Derrida, cited in White
2005:182).

Kafka never offers us a place that we can view and comprehend from a
promontory perspective; he shatters the structures of a city, ofa country, through
a myriad of disorienting perspectives instead, replacing the panorama with a
dizzying myopia that affects the boundaries of self, world, and home. It is
therefore less possible to create the possibility of an “uncanny return to origins...
a voyage to a refuge” (2003:66). Making contact with the other loosens the
integrity of the Westerner traveller. This deconstructive loosening is what Kafka
seeks, what Derrida (2002a:249-250) calls a “privileged instability”. In fact,
Zilcosky cites Laurence Rickets’s deconstructionist reading of the Hunter
Gracchus as an (possibly over-interpreted) example of Kafka’s exploration of an
“endless delay of meaning in language. K.’s perceptual travels, in Rickels’s
reading, correspond to the ‘process’ of eternally deferring signification through
reading and writing” (Zilcosky 2003:72), which highlights the non-mimetic
nature of Kafka’s travel motif.

Emerging as a rich theme in Kafka, the crisis of language (Sprachbise)
foreshadows the twentieth century obsession with the slippage between sign and
meaning. In The Trial, this ongoing slippage becomes for K. a matter of life and
death, “if... ajudge eventually attentively reads K.’s documents, a fusion of sign
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and meaning will result: the files will merge with the verdict (denoting literally,
“true meaning)” (Zilcosky 2003:85). The yellow arrows that point the way for
the pilgrims always point to somewhere else, never to the space itself. These
arrows become the most real aspect of the surroundings, the most informative
part of the environs. At the same time they also constitute the prescription (go
this way) and the proscription (do not deviate) that diminish the surroundings
further. Thus, the landscape and the town are hoth concealed as much as they are
revealed to the traveller; notes and signs draw pilgrims along a line while
throwing anything beyond the proximate surroundings into relief (Auge
1995:97).  For Auge, who sees motorways as the real non-places of
supermodemity (1995:96), the ever-expanding reality of a medieval pilgrimage
route that travels beside a road is as ironic as it is to be expected. The road as
text then, does form a textual assault on pilgrims’ motivations for walking, an
ironic commentary that said, as | was told many times upon explaining that |
walked across Spain, “you should have taken the bus!”

Whatever the possibilities of uncovering the ‘authentic’ on pilgrimage, it
is difficult to remove the pilgrim’s orientalising gaze.6l Pratt (1992) identifies
three features of the orientalising gaze on the landscape “the landscape is
aestheticised; density of meaning is sought and; a relation of mastery is
constructed between seer and seen. Aesthetics and ideology thus combine to
create what Pratt terms, “a rhetoric of presence” (cited in Zilcosky 2003:210n25).
The intent ultimately, argues MacCannell (1973), is to ‘disprove’ the seer’s
alienation from his post-industrialised world. ~ Therefore, the authentic being
it sttches back s thovsand years. ough cantac wit 3 end (1nd 1ndsespe) hat reshes

even further into a darker past, or via a very modem longing to move behind what MacCannell
(1973) calls the “front spaces’ to experience the ‘real’.
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sought can be said to be an unmediated experience of the self. What we will find
Is that the physicality of the pilgrimage offers a way out of a surface reading of
travel by foot as a form of discursive engagement with the exotic. Instead, it
reveals a process that breaks down the searching self and actually permits some
experience of a self characterised by effort and reflexivity; it is the basis of an
encounter with one’s own existential potential.

The very diversions of meaning that establish the non-place make it more
available to pilgrims. Pilgrims do not travel the Camino simply to see Spain or
even just to walk it. If anything, and | know that it formed part of my
motivation, many pilgrims seek to ‘eat’ the Camino, ‘drink’ it, sleep it (Some
even manage to sleep with it!). The power of the textual diversions of non-place
are somewhat offset then, as the body does more than respond to the frequent
places through the gaze. The whole sensorium is implicated in an attempt to
generate alternative “possibilities, prescriptions and interdicts” (Augé 1995:52);
freed from everyday lives ‘saturated’ with meaning, pilgrims experiment with
new forms of the everyday. These new ‘arts of doing’ (see de Certeau
1984:19ff) recreate the non-place as a kind of ephemeral, yet existentially stable,
space. Each day is begun anew, with new ideas and expectations. Fernanda, a
Brazilian pilgrim, told me how she found a new Camino every day, “what | miss
most is waking up and starting to walk everyday like a routine ... Every day was
a new learning about my limits ... from body to soul .. every day a different
place to know .. a different face to meet .. more knowledge ... so, | miss
everything ...”. It is this ephemerality, coupled with the possibility for a ground
of experience, that draws pilgrims. The results of these experiments survive only
in the pilgrim/experimenter, and are not inscribed anywhere else but on the body
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of the pilgrim in the gruelling walk that structures the greater part of the
pilgrim’s day. “The Camino’s a life within a life, a laboratory” became a theme |
constantly encountered.  The liminoid space the pilgrim encounters, and
contributes to maintaining, attenuates his or her everyday lifeworld on the
Camino to permit its remaking.

The communitas of the Camino moves in and around the hegemony of
Catholic, Spanish nationalist and European discourses of the pilgrimage, where
people are free to move in and out of these constructions of the Camino. The
very attributes of supermodemity, movement and continuous ephemerality, are
used here to the advantage of the pilgrims, should they so wish. Many do.
Moving between towns and refuges during the day, pilgrims are free to do their
own work, ‘make their own Camino’ as they see fit. While the route itself is
being replaced with more modem constructions, and the pilgrims must trudge
along main roads instead of through the ‘wilderness’ they had imagined awaited
them. Pilgrims remain fiercely determined to feel as if they had in fact been
travelling ancient roadways. For many, the sadness that accompanies the
disappearance ofthe older route is offset a little with the idea that this older Way
simply remains only partially hidden, and will not disappear completely while
pilgrims walk the route. As Auge puts it, “[places are] never completely erased,
[non-places] are never totally completed; they are like palimpsests on which the
scrambled game of identity and relations is ceaselessly rewritten” (Auge
1995:79).  For anybody, but especially pilgrims, | think, the possibility of
homelessness may not be unwelcome. By interrupting formerly stabilising
categories of ‘home’ and ‘away’ through the “temporal and topographical
errancy” (Zilcosky 2003:82) of peregrination, walking in wild places, it is
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possible for the pilgrim to attempt a “symbolic restoration of innocence and
timelessness” (ibid) upon his return home. Whether this return is directed
towards the womb or, as Freud suggested (2003), ultimately back into death, into
“a mystical moment before conception during which the organism paradoxically
existed albeit before time and animation” (Zilcosky 2003:83), the model
resonates with pilgrims’ ambivalent reconnection to vitality and hodily
degradation through the hardships of the Camino’s physical challenge. While
most of life, according to Freud, was composed of a series of detours postponing
the realisation of one’s death (ibid), pilgrimages tend to face the reality of
mortality more directly. Indeed, in the monuments commemorating past pilgrims
who have died along the way, one is faced with possibility of imminent death
(see figure 18).

Other rare pilgrims become ephemeral monuments themselves to pilgrims
who have passed away. John, who commemorated his sister’s journey and life
by following her, too late, across Spain, talked about her often and so kept that
ghostly trace of her alive and moving towards Santiago. His physical walk
became a condensation of memory, emotion and forgetting that marked her
presence on the Camino. He made a point of checking every refuge guest book
for signs of her, and then brought the book to those who knew his story and
showed them. It was proof, proof that she had been there, proof that she had
passed through, and proof that she had died.

A world characterised by a jaded homogeneity also provides the
opportunity to resist succumbing to alienation, “in the world of supermodemity,
people are always and never at home: the frontier zones or ‘marchlands’ ... no
longer open on to totally foreign worlds... Words and images in transit through
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non-places can take root in the - still diverse - places where people still try to
construct part of their daily life” (Augé 1995:109). The struggle for the modem
pilgrim is to experience these non-places together, to defeat any totalising
discourse that may try to individualise him or her completely. The feeling of
coming together that pilgrims experience in these non-places makes the event all
the more capable of generating communitas, as non-places “do not contain any
organic society” (Augé 1995:111). This may be as close as we can get to a
utopia of full, unmediated contact, where pilgrims contend with society (to a
lesser degree) ‘on the road” (or beside it), but it already seems much closer to the
pilgrims’ experience than a pilgrimage defined through a site invested with
competing discourses. Ifthat space does not function well as a non-place for the
pilgrim, the beauty of Camino is that the next day brings another walk.

* Kk

It was ten am. before Andrej, Grainne and | started walking from
Burgos. My eyes had migrated to the back of my skull, mostly infear of any
more Slovenian Spring’ water being produced to celebrate Andrejs arrival on
the Camino. Mile after difficult mile the three ofus walked in a warm daze until
|ate enough into the evening. Our destinationfor the day, Hontanas, could only
be a hope we harboured, not a real town we could reach; thepilgrims Hontanas-
bound plodded their weary way, as Thomas Gray might have written ofus. Step
for step, it was the worst day. Complete silencefor ten hours ofwalking in the
hot summer sun.  Only one town stood between Burgos and Hontanas, but we
picked up sticksfrom there and walked another ten kilometres to our destination
for the night. A sign promised 500m to go and soon the town appeared as if
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pushed up through the very earth itselfto catch us (seefigure 15). Wefell in the
door half-dead and more than half dehydrated. What insanity pushed us that
hard across thefirst day of the meseta, that unforgiving dustbow! that would last
for another six days?

The answer sat in the restaurant eating a strange soup: John, apilgrim |
had met on myfirst day andfound again the previous day in Burgos. John had
told me in Burgos why he was walking the Camino; his sister Myra had done the
pilgrimage in 2003. When she arrived in Santiago, she took an afternoon nap. It
was then that a previously undiscovered tumour took her life. So John, in an
effort to honour his sister and mourn her, walked each stage as she had the year
before, almost daringfate, I thought, to take him too,

When she got to Burgos, she took the bus across the meseta to avoid the
hassle, so thispart ofthe walkfor John wasfree ofhis reason ofwalkingfor his
sister. It was to be hispart ofthe Camino, thefirst chance to try and experience
life without her, | suppose, while he drew ever closer to the point he wouldjoin
up with her Camino and walk to her death. We were quietly determined,
Grainne, Andrej, Pam (who had walked with him) and I, that this part of the
Camino would be for John, and about him. 1t wouldprove to be the best week of
our lives in many ways. Walking carefree and unrestrained by most
requirements of the pilgrimage, except the one requiring us to walk every day,
we spent seven hard days drinking and laughing, crying and re-hydrating, but all
the time looking after each other, making each other better, and stronger, on our
way to St. James’ remains.

Fieldnotes June 2004
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This week was a powerful one. As any ethnographer can tell you, most
time spent in the field can produce a variety of experiences and emotions from
strenuous boredom to bodily damage (e.g. Barley 1983). This week, however,
felt like a break, both from the six-week walk across Spain and from my need to
generate pilgrim interviews and catalogue events, places and other details of
interest. When [ first read back on my fieldnotes from this time, I thought that
what was most interesting about these few days was the way in which it seemed
to challenge traditional notions about participant observation; what | was doing
was closer to ‘observant participation” (Dubisch 2004:113). At the beginning,
travelling together was still highly undesirable for the moment; each walker was
settling into the routine of the days to come and we were all hungry loners
searching for our particular ideas of a successful walk. The idea, it seemed, was
that it was best not to share too much too soon. It was strange later when I met
up with some walkers from the first days and they were able and willing to share
their stories and reasons for walking.

By the first week, everyone had more or less settled into the rhythms of
the day, telling pieces of themselves as they walked. On day two of the
pilgrimage however, pilgrims had shuffled off uncomfortably on their own,
jealously guarding this unique opportunity. The boundary between my role as
researcher and pilgrim-walker remained unclear, and the mantle of researcher
had never protected me from the aches or the pains, the uncomfortable nights or
the hot days. This week, though, became for me more about how people of
different ages and from different countries became so close so quickly, as well as
the ephemerality of that closeness. In the group | walked with, there were three

Irish, an American woman and a Slovenian friend of mine, our ages ranging from
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25 to 45, Despite these differences, though, we found little difficulty
establishing common ground for the short time we spent together.

Figure 18 The town of Hontanas, rising out of the ground after a 30 km hike.

As | began to sort through and make sense of my notes for that week on
the meseta, | was drawn back to Turner’s writing on communitas to see if that
could shed light on the developing sense of comradeship that began in
Roncesvalles and grew into the six-ciay hike that brought us between Burgos and
Ledn. What | found was that, given certain adjustments to Turner’s assumptions
about where and how communitas might happen, the theory of communal feeling
that he explored may still have relevance for researchers today, in spite of strong
criticisms of his work (see especially Eade & Sallnow 19914, but also Sallnow
1981 and St. John 2001). Augmented by contemporary theories, communitas can
account for our innate desire to discover like-minded people, to share a brieftime
and then move on and away, refreshed for the experience. In a world
characterised through speed and movement, the slowing down to ‘human’ pace
to discover different daily rhythms can provide a sense of stability lacking in the
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normal, quotidian life of the pilgrim at home. Our best chance for happiness, and
possibly our greatest need, is to be among other people and feel cared for and
even inspired by them, often when we are more exposed than usual. Mary, an
American woman | met intermittently, wrote to me recently in response to my
(uestion about what her best memory ofthe Camino was:

“The camaraderie among the pilgrims. Age seemed irrelevant. We
were pilgrims. Some conversations, especially with a language barrier,
were superficial, but there was something intense we shared that could
make the conversations feel quite intim ate...

The incredible view from O Cehbrero. Standing above the clouds and
looking down on the most amazing vista. However, itwas in O Cebrero
in one of those funny huts that | checked my email and realized from
my sister’s email that my father was dying. 1came back to the auberge

and Nancy hugged me. Still, I was and still am somehow comforted
that this information came to me when | was, literally it seemed, on top
oftheworld...”

The conditions of possibility

How may we better understand the conditions for ‘strong poetics’ of
pilgrimage? Csordas (1997:43) argues that there exists a postmodern condition
of culture, characterised by a free play of signifiers, a decentring of authority and
the globalisation of culture. The effectiveness of Turner’s (1970) dominant
symbol to organise the meanings of the pilgrimage into a coherent stable
structure is not secure in Csordas’s scheme. At the same time, the bodily
breakdown that almost all pilgrims endure (to different degrees) means that their
own bodies become decentred conduits of disordered experience (see Good
1994:116). This disordered experiencing, though, is part of the pilgrimage’s
draw - the human speed, human time and human effort (in other words, ‘flow’)
that represent the beginning of the pilgrimage as a ‘charismatic’ experience (See
Frey 1998:74, Csordas 1997). None of these categories of movement or
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togetherness are available ‘out there” to be discovered; they are written from the
very motivations of the pilgrimage, the reasons that push pilgrims across the
difficult days to journey’s end,

Although people walk the Camino for many reasons, Church guardians of
the Camino have traditionally gathered them under five categories: religious,
cultural, spiritual, physical and other. What the Camino means to any individual
person largely depends on the kind of walk he or she has accomplished each day,
his or her own expectation of the meaning of the Camino and the collective
reflection on individual efforts as pilgrims fonn yet another ad hoc community of
interpretation. These ephemeral groups help pilgrims rework their biographical
narratives, both as pilgrims and in the wider sense of identifying motivations,
direction and life-choices. As my group walked between Burgos and Leon, we
oriented our pilgrimage to share John’s ‘holiday’, ‘his’ Camino away from ‘the’
Camino, while he found another way of knowing that pilgrimage, apart from
mourning for his sister. No authorial explanations of the Camino, as penance, as
contact with sacredness, nature or Church, held much sway over us. As a
multicultural grouping, drawn from the United States, Ireland and Slovenia, we
had a much broader range of experiences with which to construct a shared sense
of togetherness that resembled Tumner’s notion of communitas.

The feeling of belonging, of being-with, is central to the pilgrim’s
lifeworld. ~ This belonging is generated and maintained through certain
dispositions: spontaneity, intimacy and control (see Csordas 1997). These
dispositions are orientational devices, deployed for instance through generosity
on the Camino, where gifts of equipment, advice, healing, stories, news and

& In this case, ‘communitas’ is perhaps a trope of the group’s own discourse - a conscious
experiential goal and a crucial element of shared expectation.

150



histories are passed around and on throughout the pilgrim communitas. There
are areas where pilgrims shed excess equipment at refuges, leaving them for
other pilgrims who may need them. Local histories and pilgrim stories are
shared over beers and meals where it can be difficult to know who has bought
what (as well as inappropriate to ask). This fluid, amorphous and often
anonymous movement of goods, lost items, stories, bodily contact etc. is
essential, because through these acts of generosity the pilgrimage takes on the
shape of a moral community, what Taylor (1995) has called an “occasion of
faith™ (which for our purposes represents a merging of discourse and reality in
experience).

Figure 19 A pilgrim desperately approaches a water reservoir in search of water.

Imagine the day: walking since dawn, the temperature rising steadily,
single-mindedly, towards the high thirties, water running low, fourteen
kilometres down and three to go. Hardly any human feature for the entire day; it
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was the day we had been warned about, in guidebooks, on the road, at the last
refugio. We would find out later that Robert, a young American pilgrim, had
taken the uncommon step of covering this ground by night. 1t’s a long road that
has no turning. Try aroad with no end, though, stretching ahead disinterestedly,
not caring (as if such topological features could feel for us or against us) whether
we continued or lay down, surrendering to our fate, tragically, heroically or
stoically. One guidehook tries to defend the flat, treeless slog by reminding the
reader of an old Spanish saying, “the landscape of Castile is in her sky” (Gitlitz
and Davidson 2000:223), a vista that takes time to appreciate.

The Camino is a Christian pilgrimage, however; sometimes it seems like
it is a pilgrimage for those who dimly remember a Christian past. Nobody would
die that day; we can fool ourselves about the heroism, but not the tragedy. There
was always a way out, an answer that was always there, just at the horizon. Deus
ex machina: god from a bottle of water. Faith? Fate? It seemed not to matter.
That day was not so bad; we had kept enough stores to keep us fresh for the
walk, and we supped readily at each other’s supplies; water, oranges and
chocolate for energy. The local Xunta had provided a stopping point, which it
must be said gave little shelter, more a suggestion of a place to rest, but not to
stay. Their intention was for us to continue, a metonym of the larger pilgrimage
that housed us on our walk and framed the journey; in essence, I reflected, the
bench was just another yellow arrow pointing the way to Santiago. Neither was
there water, only the poisoned “agua no potable” that fed the surrounding fields
on either side of this lonely path. The silence was profound too; even with six
people, we could almost hear ourselves perspire (the women of course glowed).
There was no doubt though, but that we were ready to finish the day.
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As | sat under the meagre shade of a small tree, looking back over the
road we had covered, musing something about the value of silence as a phatic
‘soundscape’ or some other such abstract theory, | saw an umbrella approaching
along the road. At that angle, the rising water vapour obscured the scene, so |
stood up to see a woman leaving the path for one of the agricultural fountains.
Rapt at the unfolding scene, it became quickly clear that the woman was looking
for water, and that she was considering drinking from the contaminated font (see
figure 16). Even later that day | could not be sure if we had signalled to her or if
she saw us and headed our way, but there she was in our midst, barely able to ask
for water. To be honest, everyone else seemed to react much quicker, providing
water, salts and a piece of orange, while I still stood, incredulous, thinking, “how
could she not know?!” We nursed her along, this poor French lady who mistook
her days and travelled into the meseta with no supplies, only an umbrella for
protection and her hushand waiting at the end of the day for her, unaware of how
ill she had become under the afternoon sun. We walked out the rest of the time
together, we stunned at her narrow escape, she simply stunned.

Sitting in the bar close to our hostel that evening we saw her again with
her hushand, having shaken herself free from her greyness, smiling and thanking
us for our gifts and the time we took to walk the final few kilometres with her.
She thanked us and went back to her small meal. We denied that we had done
much, both to her and after between ourselves, that we were happy to have been
there to offer what little we had at the time. A few of us met up with her once
more in Sahagun at a local fiesta, where we ate food offered us by the local
people and danced through the night. Then, as is so often the case, we never saw
each other again. Our time began with gifts of food and drink and ended with
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them, the entry and the exit equally abrupt, the time of our contact leaving us
sensing the serendipity and the salubriousness of our chance encounters. After,
we picked up our bags and walked on.

*xx

What can be gleaned from that woman’s misfortune that can reveal
something about the human condition or the conditionality of humanity? A
literal reading of this short tale shows that we can find ourselves lucky to be ina
position to be generous, to give life and share it; it tells us about the possibility of
giving, freely, without need of repayment.  The story even permits us
opportunities (gives us leave) to feel good about ourselves, for first giving water,
then for receiving food, for receiving the story in the present moment, for
identifying with values hidden in the story, hidden in our hidden expectation of
its meaningfulness.

There are several other threads in the story, though (and in the chapter),
that seek to comprehend this story and others like it, threads that are weaves of
time, ‘gift’, a certain kind of being and being-with on the road. Let us explore
the possibility of the gift, or rather, following Derrida (1992), the possibility of
the impossibility of the gift (oftime). How will that change our understanding of
the story? What kind of time are we able to speak of in giving, if what we give is
time (what we give must be in time)? We gave our time to Genevieve, we gave
it in time, and we gave in time, before it was too late. But Derrida asks, can we
really give time (1992:3)? How does time actually belong? Really, then, we
give time metonymically, in that when we speak of time, we rarely if ever do so
as ‘Time’; instead, our references are to the contents of time, and how we fill
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‘our’ time. By giving in time (temporally), then, and in time (in a timely
fashion), “Time’ is neither given nor received, it is the contents of time that are
exchanged (Derrida 1992:3). Does this possibility of the gift bring us closer
together, as my story has cleverly suggested, or has it created a rupture in time (a
rupture of time)? Has it confirmed what we might have expected about
generosity or did our gifts (what we gave, what we were given) ultimately take
time?

Generosity is not the form of the gift, and neither is the gift evidence of a
disinterested timeliness nor mere chance. Rather the game of giving and taking
that seems to be innocent instead involves pilgrims in complex webs of exchange
that are in part responsible for a different experience of the pilgrimage, from one
of individualistic rugged movement to that of a series of collective projects of
travelling together. To talk about time and the gift, Derrida suggests, is a
‘laborious artifice’, “as if for the sake of economy, one sought to treat two
subjects at once. And that is in fact the case, for reasons of economy. But
economy here is the subject” (1992:6). The theory of the gift explored here
exposes the ways in which our sense of the flow of different kinds of time creates
“fields of temporal practice” (Perkins 2001) that govern our understanding of
ourselves in the world.

Another thread that weaves through the story is that of madness, through
Genevieve’s frenzied search for water under the midday heat, through our foolish
wandering across Spain in search of ourselves, through the absurd ways pilgrims
encounter each other. Madness is part of this story, not just through its
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etymological connections with wandering,8 but also as part of the exchanges
pilgrims undertake, as denials or dissimulations of economic rationality. Any
other economy has to be (by definition) a-rational or irrational: mad by any other
name, whether the madness be part of a pre-capitalist heritage, the remnants of a
Dionysian abandon within Spanish culture, or whether what is irrational is of our
own imagination,

‘Pure’ gifts, as acts of generosity, partake in a rational economy even as
they deny it, positing the possibility of exchange and rupturing that suggestion of
being unretumable. The gift cannot be returned, the recipient (Genevieve, who
received the water) must deny the gift as a gift in order to receive it as a gift. The
giver, for his part cannot countenance a return, lest the gift be rejected or
cancelled out. The gift in short becomes ‘aneconomic’, “if the figure of the
circle is essential to economics, the gift must remain aneconomic. Not that it
remains foreign to the circle, but it must keep a relation of foreignness to the
circle, a relation without relation of familiar foreignness. It is perhaps in this
sense that the gift is impossible” (Derrida 1992:7). Indeed, Derrida goes on to
argue, wherever time is circular, the gift is impossible. The moral value of the
gifts in Genevieve’s tale, the requirement to read our gifts as ‘gifts’ is exposed as
a critique of economic reason as she reaches in her thirsty madness (her mad
thirstiness) for the poisoned present, the remedy (or pharmakon, see Derrida
1991:124ff) of the water. Our denial that we had done anything is a further
instance, a continuation of her madness: ‘forget it!" Forget the gift? Such a
negative command is impossible to obey, having to keep in mind what it is that
we must forget, like Genevieve remembering to forget that one should not (she

63 See for instance Zilcosky’s excellent examination of the relation between the German fahren
denoting a particular mode of travel, here rejected by Camino pilgrims, and the reflexive verb
sich verfahren to lose one’sway (Zilcosky 2003:74), as read in the works of Franz Kafka.
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should not) drink undrinkable water. A similar madness pervades; in order to
preserve a relationship enacted through gift-giving, it is imperative to deny the
possibility of that gift being actually returned, to return exactly that gift, or an
exact equivalent is to deny the trace of obligation that sustains relationships.

What is given then? Ifthe gift is not a gift then what has happened to the
gift event? Derrida proposes that though the phenomenon of the gift remains, as
event or as simulacrum (the phantom of a gift), what are really given are the
contents of time (1992:41). What moved between us was not only the time to
continue sheltering from that hot day, but also the time of our next meeting, on
the streets in Sahagim, dancing and celebrating the Camino, and the gift as non-
gift. Inmy madder moments, I imagined the fiesta, as a potlatch counter-gift, the
whole village killing us with kindness for the time that we gave to Genevieve
(giving Genevieve time to recover herself), where we gave and forgot. For the
gift of time (the time of the festival, shared with us, ephemeral pilgrims) that we
got and forgave (so intoxicated did we become), as we received the local
generosity. Our denials of any gift having taken place were met with a measured
non-reciprocation that hoth signalled the gift had been received gratefully and
that eliminated the possibility of generosity having taken place. The gift, its
impossibility and its challenge to pilgrims instead opens into an economy of
meaning that orients them (or rather faces them west instead of east) and ruptures
the circularity of the implied exchange and its dissimulation in both cases, in the
‘wilderness’ and in Sahagun afterwards (always for Derrida afterwards).

The larger point for me was how time may have been given, taken or
otherwise made available in certain forms and through specific actions that
created the conditions of a different, new or necessary time, to be deployed for
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the good of pilgrims, by their own hand or through the interventions of others.
The economy of exchange, the interruption and suspension of a rational economy
by the madness of impossible gifts, reveals the possibility of possibility in the
impossible economy of gift exchange. How can one exchange gifts without
destroying the idea of the gift, by returning or by replacing it? 1 think also of
gifts left in the refuges, the equipment not yet given, evoking the possibility of
givenness, while their very presence suspends their givenness as event. How
does one interrogate the conditions of this madness, this forgetting and the
forgetting of forgetting that destabilises the possibility of the gift, producing in
its wake a time out of time, a non-place outside the circle of exchange, “an atopic
and utopic madness, perhaps...” (Derrida 1992:35)? No wonder the Camino
began life as a passage to a ‘wild’ and ‘mad’ place.

Yet pilgrims’ quests tend to be about something different, other than
either economy or salvation, while always being about some kind of salvation,
salving, healing, rejoining, and a return to innocence. This economy of salvation
suffuses pilgrims’ time, the already (as return to innocence; see Heintz
2005:178), the right now (walking in grace) and the not yet (the Last Days),
bending temporalities even as they play their parts on the pilgrimage, walking
and talking as pilgrims, secretly agreeing that talk is just that, and the walk, well
that is always something else. It is a madness of ambivalence, not quite a
“schizopathogenic double bind” (Derrida 1992) with our bound god (in his box,
waiting for his cue), but a facing and forgetting (in the sense of overcoming) our
reasons for being in these ‘wild’ places.

A friend of mine once commented that when you read Derrida, you end
up feeling as if you have been given nothing. What can we take from his insights
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on giving and time that helps us understand pilgrim behaviour? Andrew Irving
(2005:323) argues that at particular points in a person’s life, one needs to
creatively engage with self, other and world through activities such as walking
“where intentions, desires, eyes, lungs and legs coalesce into an unconscious
habitual activity”, allowing for a different ‘social density’ that alters the
‘character, mood and possibility of [a] place:

“neo Ie test out their b die at str fe ic times within dffe rent
cont xts erent DUIPOSES, t erepy reca the etymolo |ca origin
of* ex?erience wher |n XS Cq Ifies outo W |{ geirﬁ meas attemg
trial, test’. As Edward Casey suggests, a ike bodies and
landsca é)es are somethin?nwe experi?nce an 0 élve EXper(ence 1S
to make a trial, an exReri ent, out of living. 1t |s t? osomethin[qrt at
requires the proof of the senses, and often of much else besides™ (frving
2005:323).

Exchange activity changes the character, mood and possibility of a place,
but it does so because of the necessary fictions of what a gift is and can be, who
‘we’ are and how that ‘we’ might connect to a larger world. We might connect,
in not only a present-centred sensing, but as part of and imagination of who ‘we’
have been as part of a collectively remembered grouping and who ‘we’ imagine
ourselves becoming, further on into the future. Dilley (2005:236) argues,
though, “forms of social memory can also be read as genealogies of power,”
where “time is a system of power in itself’. Thus Derrida’s examination of the
group activity and the generation of a timeline is a warning not so much of the
evil of exchange as the danger of power and our constant vigilance against what
fictions we acquiesce to in our efforts to find new forms ofbeing.

**x*k

Many layers of time and timing intersect and diverge in such places as the
Camino. The daily quotidian trudge westwards produces many temporalities; the
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regimented refuge time (refuge from what, when the hostels are stark places of
contact with what pilgrims are trying to outrun), time shared (given amongst
each other, another madness: time becomes a meagre ration among refugees,
seeking refuge from the refuges; the angel’s cloak become the iron cage of
‘rational” irrationality), rhythmic time (the clack of walking sticks on the road,
the steady pace, and easy rhythms of the walk), syncopated time (of the new and
the unanticipated). Time out of time (holidays within holidays, a day extra in
city, a detour), ruptures exchange’s circularity to give a different linearity to
time, a linear being as being-there, being-for-itself, a choice between loss of faith
or loss of bad faith (as many pilgrims are lost as are saved on the Camino). Here
the rupture is greater: madness and faith are closer together, both in a figure of
otherness to any economy of reason as to an economy of salvation.64 Time takes
temporal form, new time that is a break, to be sure, but from what? The past?
For what? The future? Is there circularity in the gifts from the start of the story
to those at the end, from need to freedom?@®

The pilgrimage can act then, to promote a fresh time, between temporal
fields, a time distant from the temporal “unidirectional vector” (Hsu 2005:159) of
the everyday, a phenomenological temporal rupture, what Schiitz spoke of as

“Unifying inner durée and outer (social) ‘cosmic time’ within a ‘vivid present

64 See Derrida (2002c¢) for his exploration ofthe confluence of knowledge and faith “at the limits
ofreason alone” inmodem Western ‘religious’ economies.

e Maureen Perkins locates modem understandings of time as products of 19th century
industrialisation, a struggle “to confirm historical optimism as the foundation of social and
economic behaviour in nineteenth century Britain” (2001:5). By replacing or relegating ‘older’
beliefs to the category of superstition, reformers throughout the industrialising countries of the
Western world made a case for labour as a means of self-improvement and of civilising popular
Culture in the new industrial age. Asa result, older ideas of superstition as an erroneous religious
belief were replaced with the notion that it was an incorrect and unfruitful means by which to
make predictions about the future. Thus, a confluent process of colonising the future, using
rational thought to define the horizons of progress, took over from a strictly religious
interpretation of superstition and its folksy bedfellow, magic. Perkins argues, “in appropriating
the previously magically functions of prediction, modem forecasting has become a powerful
means of excluding alternative interpretations ofthe future” (2001:6).
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(see Good 1994:126). Thus, the Camino approaches the structural conditions of
a rite of passage, whereby the pilgrim is integrated into an emerging temporal
logic while travelling. Mills (2005:351) states that time fractures when the selfis
most susceptible to fracturing, “moments of social death, radical personal
transformation and generational transition.” @

It is not simply a case of validating a particular temporal logic, but, “it is
the particular act of integrating the individual into a general time scheme, rather
than the acceptance of that scheme as a general abstract model that marks the
moment of real ideological hegemony™ (Mills 2005:350). This process of
integration is made ‘culturally loud” (Parkin in Hsu 2005:168n2) through the
progressive percussive incorporation of pilgrim into pilgrimage. The daily walk,
the constant rhythmic clack of the pilgrim’s bordon on the road, the bells of the
cows at dawn and of the churches at noon (the Camino Santiago Compostela
Pilgrimage website in fact provides a range of sounds from the Camino in MP3
format), the reqular bar-stops and the habituated movements in line with the
rhythms of the towns and cities that pass by; siesta, lunch, refuges closing
exactly at ten in the evening, all these timings percussively mark the now and the
inchoate ‘we’ (Fernandez 1991) walked into being as pilgrims travel along the
French Way.

The story that surrounds our walk in the meseta could not be more
different, yet the story is archetypal, echoing a human need, a search for

66 Thus, he reminds us, we find the explanation for the tradition in England of stopping or
covering up clocks upon a death in the family.
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revelation and relationship in pathless places. It is the story of Yahweh and his
chosen people, of gifts in the desert and the exodus (from the Greek ex hodos,
pathless way). That story still draws people to seek out a wilderness today. The
Hebrew people took their god’s (Yahweh) promise “I will be who will be [ehyeh
asher ehyeh]” (Ex. 3:14) to underline the instability of the present moment and
the impossibility of its capture in language; Ancient Hebrew had no use for a
present tense. In the language of the Covenant, it was a new future that would
hold the revelation of the Jewish people as ‘people of God’; the exchange
between God and Israel defined a Jewish way of life and eschatology.

When new modes of exchange are introduced, what we might call reality
(or ‘being’) itself is affected by an altered sense of temporality, the changing of
what Schiitz called the “common sense perspective” of “shared time” (see Good
1994:124), remade according to the logic of a new mode of exchange. Such a
change however is not altogether to be feared, as in the case of the Camino,
where these changes can open new fields of opportunity for pilgrims, breaking
the habitual, suffocating sense of the present moment. An ironic stance towards
one’s pilgrimage is of greatest value. Within this new and thoroughly modem
frame of time, pilgrims can explore their ability to act on their own behalves at
the edges of structural constraints on their lives,

**x

In order to develop a cogent approach to time as an anthropological
category of experience, then, we must unpack notions of time that orient us, the
covert cultural logic of time as passage, duration and progress to reveal it as
social praxis, as apprehension of self, other and world through particular cultural
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forms. We must consider the ways in which time may be something other than a
universal march of seconds in the history of progress. In an article for the
Sunday Tribune, Stephen Collins (2005) writes about the importance of 1916 for
Ireland.  Not, as you might imagine, that 1916 marked the first revolutionary
steps to realising the dream of an Irish Freestate. Rather, in 1916 standard time
was introduced to Ireland, with Greenwich Mean Time (GMT) replacing Dublin
Mean Time (DMT) in that year. Before that, Dublin ran behind London by a
good 25 minutes. Because Ireland was supposed to run on Dublin Mean Time,
as set out by the Time Act (1880), did not mean that many places ‘outside the
pale” actually did. Time was standard only for the running of the trains, while in
many parishes, the local parish priest judged the arrival of the sun directly
overhead and proclaimed noontime. Of course, Belfast could not conform to
DMT and the Albert Clock, Belfast’s Big Ben, ran on local time until GMT was
rolled out. These examples show that not only is time malleable in the social
imaginary, but that it is a political animal too. In the march of progress, “the
dictatorship of time” as Collins calls it, marked out the gentleman as one who
could tell time without having to resort to his watch.67 This was also Jules
Verne’s opinion on the matter, where punctuality consciously became a measure
and a mode of civilisation.8 This points to the necessity for a particular idea of

6/ Apart from the use of watches and clocks as visible and tangible symbols of nascent
civilisation in industrialising nations, the calendar has also played a key part in laying the
psychological foundation for the “Lockean promise” (Perkins 2001:29) of individual opportunity,
collective progress and national pride. The calendar in fact has been an effective barometer of
cultural change, from dense eighteenth century texts, crowded with ecclesiastic and historical
days of remembrance, to a near blank document where the dates represent tabulae rasa, blank
spaces where appointments and dates of more immediate importance can he recorded and
recalled more easily. The new calendars linked ideas of progress with the flow of time itself
(Perkins 2001:25), resisting the more traditional forms of marking time that recalled the past in
favour of establishing a bright future for the calendar’s owner.

&3 “Clocks and watches, ‘the glamour technology of the eighteenth century’, were eulogised as
expressions of order and dependability” (Perkins 2001:12). Temporal politics began to be
important in instantiating a narrative of progress in the West; the establishment of Greenwich as

163



time, a constant, measured succession of seconds and minutes to be internalised
by the aspiring gentleman to engender a kind of temporal habitus in him.

Where have we arrived at in this march of time? Ciaran Carson provides
a rich perspective on time as he unpicks a clever advertising campaign for
Guinness. In his book on Irish music, food and time, Last Nights Fun, Carson
(1996) masterfully captures the moment in which both the time as a commodity
that is spent thriftily and its converse, the time that constitutes the remnant of
capitalist time, what Guy Debord (1992) called ‘everyday life’, can be
un